Cuv- Ho SEH AUB 897 


संस्कत-भारती 
SAMSKRTA-BHARAT I 


(7th issue) 


.कलिकाता-विश्वविद्यालय-संस्कृत-विभागीय-पत्रिका 


. JOURNAL OF THE - 
DEPARTMENT OF SANSKRIT 


Editor 
Dr. Didhiti Biswas 








UNIVERSITY OF CALCUTTA 


DEPARTMENT OF SANSKRIT 
2003 


EDITORIAL BOARD 2003 


Prof. Dr Suranjan Das 
Pro-Vice-Chancellor (Academic) 
Chairman 


Prof Dr. Tapan Kumar Mukherjee 
Pro-Vice-Chancellor (Business Affairs & Finance) 


Prof Dr. Rakhahari. Chatterjee 
Dean, Faculty of Arts 


Dr. DhurJati Prasad De 
Secretary, Arts and Commerce 


Dr Didhiti Biswas (Editor) 

Asutosh Prof. Dr. Mnnal Kanti Gangopadhyaya 
Gopinath Kaviraj Prof. Dr. Sitananth Acharya 
Dr. Narayan Kumar Chatterjee 
Prof. Dr Ratna Basu’ 


Prof Dr. Sanghamitra Sengupta 


€ 


संस्कृतभारती 


SAMSKRTA-BHARATI 
(7th issue) `“ 


कलिकाता-विश्वविद्यालय-संस्कृत-विभागीय-पत्रिका 





Journal of the 
Department of Sanskrit 


Editor 
Dr. Didhiti Biswas 


|| sx | CENTRAL | # | 


LIBRARY jsf Mf 





University of Calcutta 


DEPARTMENT OF SANSKRIT 
2003 


GIGS RA T 


EDITOR’S NOTE 


This gives me immense pleasure to have the opportunity to place before 
you the seventh issue of the Samskrta Bharati, the Journal of the 
Department of Sanskrit, University of Calcutta, This is a bilingual 
Journal and papers are contributed both In English and in Sanskrit. 


Sanskrit language with its vast area of divergent subjects of study 
constitutes one of the major sources of knowledge for the past culture 
of our country. Needless to say, that to get the proper glimpse of the 
factual knowledge of our ancient culture it also requires the analytical 
study of the source books written in the Middle Indo-Aryan languages. 
The other area of the Indological research is the critical edition of the 
unpublished manuscripts or improperly edited texts. More the number 
of source books become available, the observations based on them 
become more valid and stable. 


This issue of Samskrta Bharati is a humble effort to widen the 
horizon of our knowledge through all these varied types of research 
papers and articles. The contributors are mostly the facuity members 
of the Department. It also contains an article by Prof. Ramakrishna 
Bhattacharya, the well-known essayist, based on his talk he delivered 
in the sixth Refresher Course in Sanskrit in our department. All the 
authors of this journal are erudite scholars with vast experience in various 
branches of Sanskritic studies. | hope the interested readers and 
scholars working in different field of Indology will appreciate the papers 
and articles contributed in this journal. 

The sixth issue of this journal was ceremonlally released in the year 
of 2002. With active cooperation from the contributors, the composer 
and my colleagues in the press this issue is going to be brought out 
in 2003. | take this opportunity to express my sincere gratitude to all 
of them. 


Didhiti Blswas 
Editor 


The journal is a bi-lingual one being in Sanskrit-English 
Department of Sanskrit 
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मेघदूतकाव्ये समासोक्तिः 


इः सीतानाथ आचार्यः 


weal नत्वा पदद्दन्द्रं सारस्वतगुरोः पितुः | 

मेघदूते समासोक्ते: समीक्षा क्रियतेऽधुना || 
मेघदूतं तावत्‌ सस्कृंतकविसार्वभौमस्य कालिदासस्य निरवदधा सृष्टिः | 
काव्यस्यास्य सकलसहृदयहृदयाह्वादकारितां प्रति बहूनि कारणानि समुत्प्रेक्षन्ते 
समीक्षकाः | अस्माभिस्तु मन्यते कविचित्तोष्ठेलिता भावधारा मन्दाकान्ताछन्दसा 
शद्दार्थयोर्यथायथसाष्हित्यमापन्ना काव्यकोविदानां चित्तं नितरां चमत्करोति | 
कालिदासकाव्ये शब्दार्थयोः साहित्यसृष्टौ अलंकाराणां कश्चनोपयोगविशेषः 
परिलक्ष्यते | तथाच्च महाकवेरस्यासीत्‌ तथैव प्रतिभाया महत्तमता यथा सालंकारैव 
भाषा तदीयभावाभिव्यक्तौ स्वत एव भवति समुत्सारिता । अलंकारान्तराणि हि 
निरूप्यमाणदुर्घटान्यपि प्रतिभानवतः कवेरहंपूर्विकया परापतन्तीति ध्वनिकृता 
यदुक्तं कालिदासकाव्ये तस्य सार्थक्यं प्रायेण प्रतिश्लोकं समासाद्यते, अतश्च प्रथते 
समीक्षकाणां समीक्षा - उपमा कालिदासस्येति। अत्रोपमापदमर्थालंका- 
रसामान्यबोधकमिति मन्यतेऽस्माभिः | अथीलंकारेषु विशेषतः सादृश्योपजीव्येष्व- 
लंकारेषूपमायाः प्राधान्यं सवीलंकारिकसम्मतमेव | उक्तञ्च अप्पयदीक्षितेन — 


उपसैका शैलुषी सम्प्राप्य चित्रभूमिकाभेदान्‌ | 
रठ्जयति काव्यरड्रे नृत्यन्ती afai चेतः ॥ 
(चित्रमीमांसा - y: ३३) 
विप्रलम्भशुङ्खाररसाभिव्यञ्ञनमहनीये मेघदूते कविप्रतिभातो विनिर्गता विविधा 
अलंकारा रसपरिवेशने भावाभिव्यञ्जने चित्रोपस्थापने च सुतरां साहायकमकुर्वन्‌ | 
विविधेषु सुप्रयुक्तेष्वलंकारेषु समासोक्तिरेवास्य प्रबन्धस्य विषयतां गाहते । 


मेघदूतकाव्ये प्रयुक्तायाः समासोक्तेः समीक्षायाः पूर्वं समासोक्तेः स्वरूपविव- 
तनमधिकृत्य समासतः किज्चित्‌ प्रस्तूयते ।(१) नाटथशास्त्रविष्णुधर्मोत्तरपुराण 


(१) विषयेऽस्मिप्नधिकं जिज्ञासुभिः रमारञ्जनमूखोपाध्यायवर्धापनग्रन्थे 


समासोक्तिसमीक्षेति मदीयः प्रबन्धो द्रष्टव्यः (Corpus of Indological Studies — 
Professor Ramaranjan Mukherji Felicitation volume, Sharada Publishing 
House, Delhi, 992, Vol. , Page 48]) 
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विष्ठाय सर्वेष्वलंकारग्रन्थेषु अस्याः स्वरूपं पय्यालोचितमालोक्यते | अमृतानन्द- 
योगिकेशवमिश्रप्रमुखानां ग्रन्थसंवादादवगन्तुं शक्यते अलंकारस्यास्य नामान्तरम्‌ 
अन्यापदेश इति । तथाचोक्तं केशवमिश्रेण — अन्यदभिहित्य अन्याभिधानं 
समासोक्तिः | सैव चान्यापदेश उच्यते | अलंकारशेखरः पुषा - ३६। 


विचित्रिताभि-र्विकाशपरम्पराभिः समासोक्तिरियं तदीयमाधुनिकं 
स्वरूपमलभत । 


प्राप्यमाणेष्वलंकारम्रन्थेषु भामहविरचिते काव्यालंकार एव प्राथम्येन 
समासोक्ते: लक्षणमेवं परिप्राप्यते - 


यत्रोक्ते गम्यतेऽन्योऽर्थस्तत्‌्समानविशेषणैः | 
सा समासोक्तिरुद्दिष्टा संक्षिप्तार्थतया यथा ॥(२/७९) 


तथाहि यत्रैकस्मिन्नर्थं उक्ते सति तत्‌समानविशेषणमर्थान्तरं गम्यते तत्र 
समासोक्तिनामालंकारो भवति | उदाहृतञ्च TATA — 


स्कन्धवानृजुरव्यालः स्थिरोऽनेकमहाफलः | 
जातस्तरुरयं चोऽ्चैः पातितश्च नमस्वता ॥ २/८० 


फलादिसमन्वितः समुन्नतः कश्चिद्‌ वृक्षो वायुना निपातित इति तावद्‌ 
वाच्योऽर्थः | तस्माच्चाथीत्‌ qd समुन्मतिभाक्‌ पञ्चात्‌ पतनशीलः कश्चिन्‌ 
महापुरुषः प्रतीयते | विशेषणानि अर्थद्वितये प्रयोज्यानि | 


अत्रेदमवधेयम्‌ — समासोक्तौ वाच्यव्यङ्कघयोरर्थयोः कस्य प्रस्तुतत्वं कस्य 
चाप्रस्तुतत्वमिति विषये भामहेन स्पष्टतया न किमप्युक्तम्‌ । किञ्च 
अप्रस्तुतप्रशंसातः समासोक्तेराधुनिकदृष्टिसम्मतःप्रमेदोऽपि नानेन प्रकाशितः | 
तथापि समासोक्तेः स्वरूपगतङ्रमविकाशे भामहस्यावदानं नोपेक्षणीयम्‌ | तथाहि 
विशेषणसाम्यं समासोक्तेः वैशिष्टधमेकमिति नव्यैरालंकारिकै र्यदम्युपगतं तस्य 
सूचनं लक्षणेऽस्मिन्‌ समासाद्यते । अपिच समासोक्तेभामहकृतं लक्षणमिदम- 
Raq लोचनटीकायामुखुत्य आधुनिकदुष्टिसम्मतोदाहरणे तस्य समन्वयः 
प्रदर्शितः । एतेन वक्तुं शक्यते यत्‌ समासोक्तेराधुनिकस्वरूपस्य बीजं भामहकृते 
तल्लक्षणे निष्ठितमासीत्‌ | 


समासोक्ते: स्वरूपचिन्तने भामहात्‌ समधिकं कृतित्वं प्रदर्शितमुद्‌भटेन | 
तथाहि तेन प्रथममेव सूचितं यत्‌ प्रस्तुतृर्थकं वाक्यम्‌ अप्रस्तुतमर्थमाक्षिपति यत्र 
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आचार्य : मेघदूतकाव्ये समासोक्ति: 


तत्र समासोक्तिः | तेन कृतानां लक्षणोदाहरणवृत्तीनां पय्यीलोचनातो: निरुक्ता 
समीक्षा स्पष्टा भवेत्‌। अपिच समासोक्तितोऽप्रस्तुतप्रशंसाया 
नव्यालंकारिकसम्मतप्रभेदकरणेऽपि उद्भटाचार्य्यस्य कृतित्वं सुतरामेव समुन्नेयम्‌ | 
भामहोद्भटाभ्यां प्रदर्शितमार्गमेवावलम्ख्य मम्मटेन काव्यप्रकाशे 
समासोक्तेर्लक्षणमेवं विहितम्‌ - परोक्तिर्भेदकैः श्लिष्टैः समासोक्तिः | पृष्ठा 
१४८ | तथाहि 'प्रकृतार्थप्रतिपादकवाक्येन ...... श्लिष्टविशेषणमाहात्म्याद्‌ 
यदप्रकृतस्यार्थस्याभिधानं ..... सा समासोक्तिरिति तेन व्याख्यातम्‌ । 


समासोक्तेराधुनिकस्वरूपसमाकलने रुय्यकस्य कृतित्वं विशेषतोऽवधारणीयम्‌ | 
आलंकारिकेणानेन उदूभटमेवानुसृत्य विशेषणसाम्यमेव उअप्रस्तुतार्थावगतौ 
कारणत्वेनाङ्गीकृतम्‌ | तथाचोक्तं तेन - विशेषणानां साम्यादप्रस्तुतस्य गम्यत्ये 
समासोक्तिः | (अलंकारसर्वस्वम्‌ — yer ८४) । प्रस्तुतेऽप्रस्तुतव्यवहारसमारोप 
एव समासोक्ते वैशिष्ट्यमिति प्रथममेवानेन स्पष्टतया समुद्घोषितम्‌ | अपिच 
अप्रस्तुतप्रशंसातः समासोक्ते वैलक्षण्यपि समाधिक-स्पष्टतां नीतमनेन | 
तथाचोक्तं वृत्तौ - “गम्यत्वन्तु प्रस्तुतनिष्मप्रस्तुतप्रशंसाविषयः | अप्रस्तुतनिष्छन्तु 
समासोक्तिविषयः । तत्र च निमित्तं विशेषणसाम्यम्‌ । ..... विशेषणसाम्याद्धि 
घ्रतीयमानमप्रस्तुतं प्रस्तुतावच्छेदकत्वेन प्रतीयते | अवच्छेदकत्वञ्च व्यवहार- 
समारोपो न रूपसमारोपः (पुछा ८४-८५)। अलंकारस्यास्य अवान्तरविभा- 
गकरणेऽपि रुय्यकस्य कृतित्वं समानरूपेणैव समुल्लेखार्हम्‌ | समासोक्तिविषयिणीं 
रुय्यकप्रदर्शितां दृष्टिं परिगृह्णता तत्र च केवलं लिङ्गसाम्यमधिकतया योजयता 
विश्वनाथेन समासोक्ते लक्षणमेवं विहितम्‌ — 
समासोक्तिः समैर्यत्र कार्यलिङ्गविशेषणैः | 
व्यवहारसमारोपः प्रस्तुतेऽन्यस्य वस्तुनः ॥ (साहित्यदर्पणः १०/७४) 
अलंकारस्यास्य विभागकरणेऽपि रुय्यक एव प्रायेणानुसृतो विश्वनाथेन | तथाहि 
कार्यभित्तिका लिङ्खोपजीव्या विशेषणमूला चेति समासोक्तिः प्रथमतञ्जिविधा | 
विशेषणमूलापि समासोक्तिः पुनः श्लिष्टतया साधारण्येन औपम्यगर्भत्वेन चेति 
त्रिप्रकारा । औपम्यगर्भविशेषणमूला समासोक्तिरपि उपमागर्भा रूपकगर्भा 
एतदुभयसाडुर्य्यगर्भा चेति त्रिप्रकारा भवितुमर्हति । अतः साकल्येन समासोक्तिः 
सप्तविधा । वस्तुतस्तु विश्वनाथेन औपम्यभित्तिका समासोक्तिः परकीयाभिप्रायेण 
पर्यालोचिता | विश्वनाथस्य स्वकीयमते तत्र कमेण उपमाया रूपकस्य तयोः 
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सङ्करस्य च प्राधान्यमिति तत्र तत्र उपमाद्यलंकारा एव भवितुमर्हन्ति | 
रुय्यकमनुसुत्य विश्वनाथेनापि व्यवहार-समारोपदृष्टघा समासोक्तेश्चतुर्विध- 
त्वमभ्युपगतम्‌ | तद्यथा लौकिके वस्तुनि लौकिकस्य वस्तुनः, शास्त्रीये वस्तुनि 
शास्त्रीयस्य वस्तुनः लौकिके शास्त्रीयस्य शास्त्रीये च लौकिकस्य व्यवहार- 
समारोपः । व्यवहारसमारोपरूपे वैशिष्ट्ये गौरवमारोपयता पण्डितराजेन 
जगन्नाथेन समासोक्तेलक्षणमेवं विहितम्‌-“यत्र प्रस्तुतधर्मिको व्यवहार: 
साधारणविशेषणमात्रोपस्थापिताप्रस्तुतधर्मिकव्यवष्ठाराभेदेन भासते सा 
समासोक्तिः ।” (रसगङ्लाधरः — पृछा २१५) । प्राचीनानां भामहादीनां मते 
आशक्षेपशक्त्या अप्रस्तुतधर्मिको व्यवहारः प्रतीयते । मतमिदं युक्त्या निराकृत्य 
व्यञ्जनावृत्त्यैव तादशो व्यवहारो बोध्यत इति पण्डितराजेन प्रतिछापितम्‌ | 
रुय्यकाप्पयदीक्षितम्रमुखै मन्यते समासोक्तौ व्यवहारसमारोपो रूपके तु 
रूपसमारोप इति | पण्डितराजेन मतमिदं युक्त्या निराकृत्य रूपसमारोपपूर्वको 
व्यवहारसमारोपः समासोक्तेर्वैशिष्ट्यमिति प्रतिपादितम्‌ । समासोक्तेराधुनि- 
कस्वरूपसमुल्लासे एते आलंकारिका लभन्ते प्राधान्यम्‌ | 

दण्डिप्रमुखैरालंकारिकैः समासोक्तेः स्वरूपनिधीरणं यदूविहितं तत्तु नव्यदृष्ट्या 
नातीव gae भजते । तेन कृतं लक्षणं नव्यदृष्ट्धा अप्रस्तुतप्रशंसाया लक्षणस्य 
समीपचरमिवाभाति | वामनेन रुद्रटेन च समासोक्तेर्यल्लक्षणं निगदितं तदपि 
नवीनालंकारिकसम्मतामप्रस्तुतप्रशंसामेव स्मारयति | कुन्तकस्य मते अन्यैः स्वीकृता 
समासोक्तिः क्वचिदलंकारान्तरेऽन्तर्भवति क्वचिच्च शोभारष्ठितत्वेन 
अलंकारत्वमेवास्या न सम्भवति; अतश्च नास्ति तस्याः स्वतन्त्रालंकाराधिकारः | 
समासोक्तिस्तावदथीलंकारेषु स्वेन महिन्मा विराजमानालोक्यते; अनया 
तावदचेतना अपि पदार्थाः काव्ये सचेतनायमानतां नीयन्ते। एतस्याः 
स्वरूपचिन्तनविधौ किञ्बिद्विप्रतिपत्तौ आलंकारिकेषु विद्यमानायामपि 
शोभाकारित्वमस्याः न कैश्चिदपाकृतम्‌ । अतः कुन्तककृतं निराकरणमस्याः न 
सहृदयहृदयतोषं विधातुं शक्नोति | आलंकारिकाणां दृकूकोणत इयमेव सामासिकी 
स्थितिः अलंकारस्यास्य | 

वेदिककालादारभ्येदानीन्तनकालं यावत्‌ परिलक्ष्यमाणासु कविवाङूनिर्मितिषु 
यद्यपि समासोक्तेरस्या विचित्रं रूपचित्रं परिप्राप्यमाणं भवति तथापि प्राकृतिकेषु 
, वस्तुषु मानविकस्य वस्तुनो व्यवहारसमारोपरूपा समासोक्तिरेव परिसंख्यानदृष्ट्या 
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प्राधान्यं लभमाना प्रतिभाति | साम्प्रतं कालिदासकृते मेघदूतकाव्ये समासोक्तेः 
प्रयोगवैचित््यं समीक्षितुं यत्नः समाधीयतेऽस्माभिः | 

समग्रमेव मेघदूतकाव्यं सामान्यात्मना समासोक्तिमूलकमिति नः प्रतिभाति | 
तथाहि अश्र प्रस्तुते 'धूमज्योतिःसलिलमरुतां' सन्निपातरूपे मेघे प्राकृतिकपदार्थ- 
विशेषे चेतनावतो मित्रतामापभ्नस्य दूतस्य व्यवहार: समारोपितः | एतद्‌व्यतिरेकेण 
काव्योपनिबद्धेषु श्लोकेषु समासोक्तेबीहुल्यं नयनयोरापतति | तथाहि — 


मार्ग तावच्छुणु कथयतस्त्वत्प्रयाणानुरूपं 
सन्देशं मे तदनु जलद ! श्रोष्यसि श्रोत्रपेयम्‌ | 
खिन्नः खिन्मः शिखरिषु पदं न्यस्य गन्तासि यत्र 
क्षीणः क्षीणः परिलधु पयः स्रोतसाञ्चोपयुज्य ॥ (पूर्वमेघे श्लोकः १३) 
श्लोकस्यास्य द्वितीयार्धे कार्यसाम्यवशान्‌ मेधे प्रस्तुते अप्रस्तुतस्य पथिकस्य 
व्यवहारः समारोपितः। तादृशव्यवहारसमारोपश्च तस्य मेघस्य गमनसौविध्यं 
समभिव्यञ्जयन्‌ काव्यार्थस्योपयोगं विधत्ते | 


स्थित्वा तस्मिन्‌ वनचरवधूभुक्तकुओ मुहूर्त 
तोयोत्सर्गद्वुततरगतिस्तत्परं वर्त्म तीर्णः | 

रेवां द्रक्ष्यस्युपलविषमे विन्ध्यपादे विशीणीं 

भक्तिच्छेदैरिव विरचितां भूतिमङ्गे गजस्य ॥ (पूर्वमेघे श्लोकः १९) 


अत्र कार्यसादृक्यात्‌ लिङ्गसादृश्याच्च रेवाविन्ध्ययोनीयिका-नायकयोर्व्य- 
वहारसमारोपो जातः | तेन च मूलीभूतस्य विप्रलम्भशृङ्गाररसस्य परिपोषो भवति | 


तेषां दिक्षु प्रथितविदिशालक्षणां राजधानीं 
गत्या सद्यः फलमविकलं कामुकत्वस्य लब्धा | 
तीरोपान्तस्तनितसुभगं पास्यसि स्वादु यस्मात्‌ 
सभ्रूभङ्गं मुखमिव पयो वेत्रवत्याश्चलोर्मि ॥ 
(पूर्वमेघे श्लोकः २५) 
अत्र कार्यलिङ्गसाम्यवशात्‌ मेघवेत्रवत्योनीयकनायिकाव्यवष्ठारः समारोपितः | 
किञ्च ताददशव्यवहारसमारोपमाध्यमेन कविनात्र मेघवेत्रवत्योः रम्य 
सम्भोगचित्रमेकमुपायनीकृतम्‌ | दूतत्वेन कल्पितोऽयं मेघो विरहिणो यक्षस्यैव 
विमूर्तमानसभावस्य मूर्तविग्रहरूपेणावतारितः | अनयैव रीत्या कविना बहुत्र 
यक्षस्य स्वप्रियया सह मेलनाकूतस्य खण्डं चित्रं दूतस्य मेघस्य व्यवष्ठारवर्णनच्छब्रना 
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समासोक्तिमाध्यमेन समङ्कितम्‌ । एवमेव पूर्वमेघस्य २९ - संख्यके sh 
मेघनिर्विन्ध्ययोनीयकनायिकाभाव॑ समारोप्य तयोर्मेलनचित्रं चित्रीकृतं कविना । 
जालोद्‌गीर्णेरुपचितवपुः केशसंस्कारधूपै- 
बन्धुप्रीत्या भवनशिखिभिर्दत्तनृत्योपष्ठार: | 
हर्म्येष्वत्याः कुसुमसुरभिष्वध्वखेदं नयेथा 
लक्ष्मीं पश्यन्‌ ललितवनितापादरागाद्डितेषु ॥ (पूर्वमेघे श्लोकः ३५) 


शलोकेऽस्मिन्‌ कार्यानुरूप्यान्‌ नवागतस्य भोज्यादिप्राप्त्या पुष्टशरीरस्य 
प्राप्तोपहारस्य जामात्रादिबन्धुजनस्य व्यवहारो मेघे समारोपितः | तेन च दूतस्य 
जीमूतस्य मार्गक्लेशापनोदनरूपं गमनानुकूल्यं समभिव्यज्यते | 


तस्मिन्‌ काले नयनसलिलं योषितां खण्डितानां 
शान्ति नेयं प्रणयिभिरतो वर्त्म भानोस्त्यजाशु | 
mana कमलवदनात्‌ सोऽपि हर्तु नलिन्याः 
प्रत्यावृत्तस्त्वयि कररुधि स्यादनल्पाभ्यसूयः ॥ (पूर्वमेघे श्लोकः ४२) 
शलोकेऽत्र लिङ्ककार्यसाम्यमभिलक्ष्य कविना नलिनीसूर्ययोनीयिकानायकयोर्व्यव- 
हारारोपणं कुतमिति समासोक्तिः । सूर्यसङ्गमवज्चिताया नलिन्याः करुणं चित्रमत्र 
तया समासोक्त्या समभिव्यज्यते | तत्न च विरहिण्या यक्षपत्या विरहका रुण्यस्य 
प्रतिविम्बन॑ प्रत्यक्षीकियते सहृदयैः | 
गौरीवक्त्रश्नुकुटिरचनां या विषस्येव ww: 
शम्भोः केशग्रहणमकरोदिन्दुलग्नोर्मिहस्ता | (पूर्वमेघे श्लोक: ५३) 
इलोकार्धेऽस्मिन्‌ कार्यसाम्याद्‌ गौरीगङ्गयोः परस्परसपत्नीव्यवहारसमारोपात्‌ 
समासोक्तिः | 
काव्यस्यान्तिमे श्लोके मेघमुद्दिश्य यक्षेणोक्तम्‌ - 
इष्टान्‌ देशान्‌ विचर जलद प्रावृषा सम्भृतश्री - 
मीभूदेवं क्षणमपि च ते विद्युता विप्रयोगः ॥ (उत्तरमेधे श्लोकः ५५) 
अत्र पुंस्त्रीलिङ्गसादुश्यमुपजीव्य मेघविद्युतोनीयकनायिकाव्यवहारसमारोपात्‌ 
जायमाना समासोक्तिः मेघस्य विरहार्ति समभिव्यञ्जयन्ती पत्नीरूपेण कल्पितया 
विद्युता सह बन्धोर्मेघस्य चिरं सम्मेलनाकूतं प्रकाशयति | 
निरुक्तप्रकारेण समीक्षितेसु श्लोकेषु आलंकारिकदुष्ट्या व्यवहारसमा- 
रोपभित्तिका समासोक्तिजीता | किन्तु विद्यन्ते अन्ये केचन श्लोका येषु 
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समासोक्तेर्महती सम्भावनासीत्‌। परन्तु आलंकारिकविचारपद्धत्या तत्र 
अलंकारान्तराणि समभवन्‌ । ते श्लेकाः कमेण समीक्ष्यन्ते - 


आपुच्छस्व प्रियसखममुं तुङ्गमालिङ्य शैलं 

वन्द्यैः पुंसां रघुपतिपदैरङ्कितं मेखलासु | 

काले काले भवति भवतो यस्य संयोगमेत्य 

स्नेहव्यक्तिश्चिरविरहजं मुञ्चतो बाष्पमुष्णम्‌ ॥ (पूर्वमेघे श्लोकः १२) 


अत्र श्लोके 'प्रियसखम्‌' इति शब्दतः अनुक्ता यदि “तव प्रियम्‌” इत्यादिरूपेण 
उच्येत तर्हि मेघचित्रकूटयोः कार्यसाम्यवशाद्‌ बन्धुद्वयव्यवहारसमारोपात्‌ 
समासोक्तिः स्यात्‌ । यथा वा भवतु अलंकारप्रयोगो; मेघस्य बन्धुरूपेण 
चित्रकूटपर्वतस्योपस्थापनमत्र कवेरभिमतमित्यानुमानस्यास्त्यवकाशः । तेनात्र 
बन्धुव्यवहारसमारोपभित्तिकायाः समासोक्तेरासीत्‌ सम्भावना | 


त्वामासारप्रशमितवनोपप्लवं साधु मूर्ध्ना 
` वक्ष्यत्यध्वश्रमपरिगतं सानुमानाम्रकूटः | 
न क्षुद्रोऽपि प्रथमसुकृतापेक्षया संश्रयाय 
प्राप्ते मित्रे भवति विमुखः किं पुनर्यस्तथोच्चैः ॥ (पूर्वमेघे श्लोक: १७) 


श्लोकेऽस्मिन्‌ द्वितीयार्धोपन्यस्तेन अर्थान्तरन्यासेन (सामान्येन विशेषसम- 
्थनरूपेण) मेघाम्रकूटयोः मैत्री यदि न प्रतिपादिता स्यात्‌ अर्थाद्‌ द्वितीयार्धं 
यद्यन्यथा भङ्ग्यन्तरेण वर्णितमभविष्यत्तर्हि सम्पूर्णे श्लोके मेघाम्रकूटयोरुपका- 
रकोपकृतरूपयोर्मित्रयोः व्यवहारसमारोपमूला समासोक्तिः समभविष्यत्‌ । 
निर्विन्ध्यानद्या वर्णनपर एकः श्लोक एवं प्राप्यते - 
वीिक्षोभस्तनितविहगश्रेणिकाञ्बीगुणायाः 
संसर्पन्त्या: स्खलितसुभगं दर्शितावर्तनाभेः | 
निर्विन्ध्यायाः पथि भव रसाभ्यन्तरः सन्निपत्य 
स्त्रीणामाद्यं प्रणयवचनं विभ्रमो fe प्रियेषु ॥ (पूर्वमेघे श्लोकः २९) 
-शलोकेऽस्मिन्‌ विहगश्रेणौ काञ्चीगुणत्वारोपः आवर्ते नाभित्वारोपश्च शाब्दः, 
निर्विन्ध्यायां नायिकात्वारोपस्त्वार्थ एवेति एकदेशविवर्तिरूपकमलंकार 
इत्यालंकारिकाणां सिद्धान्तः | आलंकारिकदृष्ट्या यद्‌ वा भवतु अल॑कारस्वरूपम्‌, 
परन्तु मेघनिर्विन्ध्ययोः नायकनायिकाव्यवहारसमारोपरूपायाः समासोक्तेरत्रापि 
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सम्भावना समुज्ज्वलासीतू । पूर्वोक्ते पदार्थद्वये तादूशं शाब्दारोपणं यदि 
नाभविष्यत्तर्हि आलंकारिकदृष्ट्यापि तत्र समासोक्तिरेवाभविष्यत्‌ | 


दीर्घीकुर्वन्‌ weg मदकलं कूजितं सारसानां 

प्रत्यूषेषु स्फूटितकमलामोदमैत्रीकषायः | 

यत्र स्त्रीणां हरति सुरतग्लानिमङ्कानुकूलः 

शिप्रावातः प्रियतम इव प्रार्थनाचाटुकारः ॥ (पूर्वमेघे श्लोकः ३२) 

उज्जयिनीस्थितायाः शिप्रानद्या वर्णनपरेऽस्मिन्‌ श्लोके प्रार्थनाचाटुकारः 

प्रियतम इवेत्युपमां वर्जयित्वा यदि "शिप्रावातः प्रतिदिनमहो श्रीविशालानगर्याम्‌' 
इत्यादिरूपः पाठः कल्प्येत तर्हिं शिप्रावाते प्रार्थनाचाटुकारप्रियतमव्यवहा- 
रसमारोपात्‌ समासोक्तिर्भवेत्‌ | एवमत्राप्यासीत्‌ समासोक्तेः सम्भावना | 


तां कस्याञ्चिद्‌ भवनवलभौ सुप्तपारावतायां 

नीत्वा रात्रिं चिरविलसनातू खिन्नविद्युतूकलत्रः | 

दृष्टे सूर्ये पुनरपि भवान्‌ वाहयेदध्वशेषं 

मन्दायन्ते न खलु सुहृदामभ्युपेतार्थकृत्याः ॥ (पूर्वमेघे श्लोकः ४१) 

श्लोकस्यास्य प्रथमार्धे विद्युति कलन्रत्वारोपः शाब्दो मेघे तत्पतित्वारोपस्त्वार्थ 

इत्येकदेशविवर्तिरूपकमिति आलंकारिकाणां राद्धान्तः। परन्तु यद्यत्र श्लोके 
खिन्नविदघुत्कलत्र इत्यत्र खिन्नसौदामिनीक इत्यादिरूपेण पाठेन तादृशं 
शाब्दारोपणमपाकियेत तर्हि मेघविद्युतोर्लिङ्गकार्यसाम्याश्रयिणी नायकनायिका- 
व्यवहारसमारोपरूपा समासोक्तिः स्यात्‌ | अतोऽत्रापि समासोक्तेः सम्भावना 
देदीप्यमाना । 


गम्भीरायाः पयसि सरितश्चेतसीव प्रसन्ने 

छायात्मापि प्रकृतिसुभगो लप्स्यते ते प्रवेशम्‌ । 

तस्मादस्याः कुमुदविशदान्यर्हसि त्वं न धैयीन्‌ 

मोघीकर्तु चदुलसफरोद्वर्तनप्रेक्षितानि ॥ (पूर्वमेधे श्लोकः ४३) 

अत्र पयसश्चेतसा सह साम्यं शब्दत एवोपात्तं गम्भीराया धीरया नायिकया 

सह साम्यन्तु अर्थगम्यमिति एकदेशविवर्तिन्युपमेति आल॑कारिकाणां विचारः! 
परन्तु यद्यत्र पयसा सह चेतसः साम्यं वाच्यं न स्यात्तर्हि गम्भीरामेधयोनीयि- 
कानायकव्यवहारसमारोपात्‌ समासोकितिर्भवेत्‌ | 
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तस्याः किञ्चित्‌ करधृतमिव प्राप्तवानीरशाखं 
हृत्वा नीलं सलिलवसनं मुक्तरोधोनितम्बम्‌ | 
प्रस्थानं ते कथमपि सखे लम्बमानस्य भावि 
झ्ञातास्वादो विवृतजघनां को विहातुं समर्थः ॥ (पूर्वमेघे श्लोकः ४४) 


लोकेऽस्मिन्‌ सलिले वसनत्वारोपो रोधसि नितम्बत्वारोपश्च शाब्दः, 
गम्भीरायां नायिकात्वारोपरःःार्थः । रोधोतितम्बयोः सादूश्यञ्चास्फुटमित्यतः 
किमेकदेशविवर्ति रूपकं किंवा मेधगम्भीरयोः पुंस्त्रीलिङ्गसाम्येन नायकनायिका- 
व्यवहारसमारोपात्‌ सलिलवसनयोः सादृश्यस्य स्फुटत्वाच्च समासोक्तिरिति 
सन्देहात्‌ तयोः सन्देहसङुर इत्यालंकारिकाणां समीक्षा । अस्माकं मतेऽत्र 
मेघगम्भीरयो: नायकनायिकाव्यवहारसमारोपो विद्यत एवं | 


एवमत्र काव्ये प्रयुक्तेषु विविधेष्वलंकारेषु समासोक्तेरेव (सम्भूतानां 
सम्भावितानाञ्च समासोक्तीनामेकत्र गणनया) परं प्राधान्यं परिदृश्यते | 
पूर्वमेघोत्तरमेघनामकविभागाद्वयान्वितस्य मेघदूतस्य पूर्वमेघाख्ये प्रथमे विभाग एव 
समासोक्तेस्तथाविधा प्रचुरता । अनया समासोक्तिपरम्परायोजनया नगनदी- 
नगरीमयो मेघगमनमार्ग: सजीवतया प्राणोच्छलतया च प्रतिभाति | किञ्च 
नायकस्य यक्षस्य विरहार्तेः यथोचितप्रकाशविधावपि समासोक्तीनां परमुपयोगित्वमत्र 
परिदृश्यते । प्रियाविरहितो यक्ष आत्मनो विरहमय्या दृष्ट्या सर्व जगत्‌ पश्यति | 
तस्य दृष्टौ जगति सर्वत्र घ्रायेण विरहस्य परिव्याप्तिः। तथाहि यक्षस्य नयने 
एतावत्कालपर्यन्तं बन्धुविरहितः पर्वत आम्रकूटो बन्धुं मेघमासाद्य विरहजनितमश्चु 
मुञ्चति विरहिण्यो रेवावेत्रवतीगम्भीरानिर्विन्ध्याप्रभृतयः सरितो विन्ध्याद्रेः मेघस्य 
वा सङ्गममभिलषन्ति | यक्षस्य विरही यथा मिलनपर्यवसायी भवितेति यक्षेण 
मन्यते तथैव विरहिणीनामेतासां सरितामपि सम्भोगचित्रं तेन कल्प्यते | 


एवं यक्षस्य वासनाधिवासितचित्तधर्मसमारोपवशान्‌ मेघदूतकाव्ये विशेषतः 
पूर्वमेघे समासोक्तेस्तथातिशयितः प्रयोग: | एतेन प्राकृतिकपदार्थैः सह 
मानवजगतः कश्चन निगूढः सम्बन्धोऽपि सुप्रकाशितोऽभवत्‌ । एतच्च 
कालिदासवाङ्निर्मितेः परं वैशिष्ट्यम्‌ । महाकविः :कालिदासो विश्वस्यास्य 
प्रतिपदार्थ तस्यैव परमात्मनः सत्तामनुभयन्नासीत्‌ । अतस्तस्य काव्ये 
मानवप्रकृतिमानवेतरप्रकृत्योर्मध्ये नास्ति किमपि व्यवधानम्‌, एका अपरस्या 
मैत्रीमापन्नेव विराजते | 
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अपि च एते प्रयुक्ताः समासोक्त्यलंकाराः रसपरिपोषविधावपि 
सुतरामुपयोगित्वं गताः। तथाहि' अचेतनेषु पदार्थेषु चेतनवस्तुवृत्तान्तयोजनया 
झटित्येव भावानामुद्दोधो जायते | तस्माद्रसाभिव्यञ्जनं सुकरं भवेत्‌ । अलंकाराणां 
रसानुगुण्येनावस्थितिरेव परं सार्थक्यम्‌ | तथाचोक्तं ध्वनिकृता - 
रसाक्षिप्ततया यस्य बन्धः शक्यक्रियो भवेत्‌ | 
अपृथगूयत्मनिर्वर्त्यः सोऽलंकारो ध्वनौ मतः ॥ (ध्वन्यालोकः २।१६) 
एवमस्या अनतिविस्तीणीयाः समीक्षायाः उपसंहारावसरे वक्तुं शक्यते यत्‌ 
कालिदासस्य मेचदूतकाव्ये समासोक्त्यलंकारस्य विद्यते विशिष्टमेकं स्थानम्‌ | 
अलंकारस्यास्य निपुणप्रयोगवशात्‌ काव्यस्यास्य रमणीयता रसाभिव्यञ्जनयोम्यता 
च विशेषतः परिपोषमागता । अस्य चालंकारस्य प्रयोगमाध्यमेन प्रकृतिमान- 
वयोरान्तरः सम्बन्धविशेषोऽपि सुप्रतिछापित एव । किमधिकम्‌ ? 
मेघदूते निरवद्ये समासोक्तिरलंकृतिः | 
राजते काव्यसौन्दर्यं द्योतयन्ती महत्तमम्‌ || 


परिशीलित wert 
१. अमृतानन्दयोगिकृतः अलंकारसंग्रहः | 
२. उद्भटकृतः काव्यालंकारसारसंग्रषः, बनष्टट्टीत्युपाभिधेन नारायणेन संशोधितः, 
द्वितीयाङ्कनावृत्तिः, १९८२। 
३. कालिदासकृतं मेघदूतम्‌ एम. आर. काले सम्पादितम्‌ मतिलालबनारसीदासतः 
प्रकाशितम्‌ । 


Y. कुन्तककृतं वक्ऋेक्तिजीवितम्‌, धारवाडनगरे कणीटक-विश्वविदयालयेन 
प्रकाशितम्‌, १९७७ | 


५. केशवमिश्रकृतः अलंकारशेखरः | 


६. जगन्माथकृतः रसगङ्गाधरः, चन्द्रिकाव्याख्योपेतः, चौखम्बाविद्धाभवनतः 
प्रकाशितः, द्वितीयाननस्य द्वितीयो भागः, तृतीयं संस्करणम्‌, १९७८। 


७, दण्डिकृतः काव्यादर्शः, पुण्यपत्तनस्थप्राच्यविदधासंशोधनमन्दिरतः प्रकाशितः, 
द्वितीयावृत्तिः, १९७० | 


€. भामहकतः काव्यालंकारः, काशीसंस्कृतग्रन्थमाला- ६१, ष्वितीयं संस्करणम्‌ | 
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मम्मटकृतः काव्यप्रकाशः, भाण्डारकरप्राच्यविद्यासंशोधनमन्दिरतः प्रकाशितः, 
सप्तमाङ्कूनावृत्तिः, १९६५ | 


. रुद्रटकृतः काव्यालंकारः, मोतीलाल बनारसीदास इत्यतः प्रकाशितः, १९८७। 
. रूय्यककृतम्‌ अलंकारसर्वस्वम्‌, भारतीयविद्याप्रकाशन इत्यतः प्रकाशितम्‌, 


पुनर्मुद्रणसंस्करणम्‌, १९८२। 


. वामनकृतानि काव्यालंकारसूत्राणि, चौखम्बा-संस्कृत-संस्थानतः प्रकाशितानि, 


द्वितीयं संस्करणम्‌, १९७६ | 
विशवनाथकृतः साहित्यदर्पणः, हरिदासकृतटीकोपतः, पञ्चमसंस्करणात्‌ 
पुनर्मुद्रितः, १९८१ | 


] 


वैदिकसाहित्ये वेदाध्ययनपरम्परा- 
नुगतमुपनयनसंस्कारवैज्ञानिकसमालोचनम्‌ 


So रवीन्द्रनाथभट्टाचार्यः शास्त्री 


सानन्दमानन्दवने वसन्तमानन्दकन्द॑ हतपापवृन्दम्‌ | 
वाराणसीनाथमनाथनाथं श्रीविश्वनाथं शरणं प्रपद्ये ॥ 
विश्वनाथं गुरुं वन्दे dasi घनपाठिनम्‌ | 
अधीतसाङ्गवेदार्थस्तस्मै भक्ता नमो नमः ॥ 

नितान्तं विशालं वर्तते वैदिकं साहित्यम्‌ । तत्रादौ संहितासु 
ऋ्यजुःसामाथर्ववेदा विलसन्ति। आसु चतसृषु संहितासु सम्मिलितासु 
विंशतिसहस्राधिका भवति मन्त्रसंख्या | वेदेषु मन्त्रो ब्रह्म निगद्यते | तस्य ब्रह्मणो 
व्याख्यां कुवीणा ग्रन्था ब्राह्मणपदेनोच्यन्ते। वेदानां चत्वारो भागा राजन्ते | 
१. संहिता २. ब्राह्मणानि ३. आरण्यकानि ४. उपनिषदश्च। अत्र 
ब्राह्मणसाहित्यमतीव विपुलमस्ति। ब्राह्मणग्रन्यैः साकं सूत्रग्रन्थानां 
स्मृतिग्रन्थानामपि वैदिकसाहित्ये गणनास्ति। यथा कविभीरचितानि काव्यानि 
कथ्यन्ते तथा वैदिकानां ऋचो मन्त्रा इत्युच्यन्ते | तेषां मन्त्राणां द्रष्टारो ऋषयः 
कवयः । तैः काव्यशैल्या देवानां स्तुतयः प्रार्थनाः कृताः | इमा स्तुतयः स्तोत्राणि 
वा सूक्तशब्देन प्रतिछिताः | एतेषु सूक्तेषु देवानां विविधशक्तीनां वर्णनं विद्यते | 
कवीनां स्वस्वभावनाव्यक्तीकरणे ` भिन्नता वर्तते तथा कऋषेरदर्शनेऽपि 
विविधभावना-ग्रथनं दूश्यते | ऋषिभिरेभिः स्वजीवने येऽनुभवा लब्धा या या 
वेदनाः सोढास्ते सर्वेऽपि समनुभवास्ता वेदनाश्च तै: ऋग्बद्धवाण्याऽऽविष्कृताः | 
तदुक्तं पराशरस्मृतौ “वेदो नारायणः साक्षात्स्वयम्भूरिति शुश्रुम”। परमात्मनो 
वाणी ऋषिभिः श्रुता । अतो वेदः श्रुतिरिति कथ्यते । तद्गतानां मन्त्राणां हृदये 
साक्षात्कारोऽनुभूतः । तेन साक्षात्कारेण च य आनन्दो जातः स शब्देषु संबद्धः । 
मनुष्यहृदये प्रादुर्भूतः परमात्मनो निःश्वासभूतो वेदः। अत एव 
परमात्मनोऽनुसन्धानं साधयितुं वेदानामध्ययनं सदा = acetate 
भगवताचार्यशङ्करेणादेशो दत्तः — “वेदो नित्यमधीयताम्‌ ।” याज्ञवल्क्येनापि 
प्रोक्तम्‌; 
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यज्ञानां तपसां चैव शुभानां चैव कर्मणाम्‌ | 
वेद एव द्विजातीनां निःश्रेयसकरः परः ॥ 


भारतस्य तात्कालिकानां द्विजानां स्तरः कियानुच्चतरःआसीदित्यत्र 
साक्षात्प्रमाणमेषः वेदः | कीदृशा भावनाशीलाः स्युस्ते ब्राह्मणा इति दृश्यते स्पष्टम्‌ | 
सर्वेषां कल्याणं भूयात्‌ । सर्वेषां मनः प्रसन्नं जायताम्‌ । सर्वे परस्परं सहकारं 
लभन्ताम्‌ इति विश्वव्यापिका उदारभावना ऋषिभिः पुरस्कृताः । घ्रकृतिदर्शनेन 
मानवो मुग्घोऽभवत्‌ | पश्चाच्च तस्य जयगानं यशोगानं कृतम्‌ । तस्य निबद्ध 
आलेखो वेदो वर्तते । प्रकृतितत्त्वान्येव दैवततत्त्वानि इति मत्वा तेषु तत्त्वेषु देवत्वं 
स्थापितम्‌ | आकाशः, पृथ्वी, जलम्‌, अनग्निः, वायुः, एतानि पञ्चभूतान्यपि 
दिव्यानीति मत्वा तेषु भक्तिर्दृढीकृता । वृक्षवनस्पत्योषधिपर्वतसदृशेषु पदार्थेषु 
दिव्यचेतना दूश्यते । तेषां स्तुतिं कुर्वाणा ऋषयो भावमग्ना भवन्ति स्म। तेषु 
सर्वेषु तत्त्वेषु अखण्डसूत्ररूपेण यत्किमपि तत्त्वं व्याप्तं वर्तते तत्तत्त्वं सर्वेभ्यस्तत्त्वेभ्य 
उच्चतमं परमतत्त्वं वर्तत इति संस्कृतिप्रारम्भकाले मानवो ज्ञातवान्‌ | 

ऋषिभिर्ये मन्त्राः श्रुता येषां येषां मन्त्राणां दर्शनं कृतम्‌, तेषां सडूलनच्च कृतं 
शिष्येभ्यश्च ते मन्त्राः श्राविताः पुत्रैः शिष्टैश्च ते सर्वे श्रुत्वा कर्णपरम्परया 
कण्ठपरम्परया च ते संरक्षिताः | अनेन कारणेनापि वेदाः श्रुतिसाहित्यमित्युच्यन्ते | 


एतेषां वेदानामध्ययनं गुरुगम्यं विद्यते | यामानुपूर्वीमबलम्व्य यथोच्चारय- 
तिगुरुस्तथा एवान्तेवासी अनुच्चारयेत्‌ इति प्रकारो वेदाध्ययनस्य | अन्तेवासि- 
नामुच्चारणं गुरूच्चारणसापेक्षं भवति | उच्चारणसौषवं तदा एव निश्चितं भवति 
यदा गुरू'च्चारितानुसदूशानुपूर्वी शिष्यः उच्चारयेत्‌। अतः शिष्योच्चारणे 
गुरूच्चारणसापेक्षतास्ति | गुरूच्चारणस्यापि स्वगुरूच्चारणसापेक्षता एव इति 
पूर्वपूर्वगुरूश्चारणसापेक्षोच्चारणमेव शिष्येषु सिध्यति । अयं प्रकारोऽधुनातन- 
कालेऽपि दृश्यते | तदेव भाषितं भट्टपादैः; - 
वेदास्याध्ययनं सर्व गुर्वध्ययनपूर्वकम्‌ | 
वेदाध्ययनसामान्यादधुनाध्ययनं यथा di 
, प्राचीनकाले उपनयनसंस्कारानन्तरं समावर्तनसंस्कारो योऽधुना बटुकयानत्रा, 
इति नाम्ना व्यपदिश्यते सम्पाद्यते स्म | तदनन्तरं गुरूगृहमध्येतुं द्विजानां पुत्रा 
गच्छन्ति स्म | युवावस्थापर्यन्तं तत्राध्ययनं तैः क्रियतेस्म । एतस्मिन्‌ : वेदाध्ययने 
तु व्याकरणादि विद्याध्ययनमासीदेव | परन्तु तेन सह जीवनस्य सर्वतोमुखशि- 
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क्षणस्यापि समावेश: कृत आसीत्‌ | तस्य शिक्षणस्य साम्प्रतिके शिक्षणविधौ लोपो 
जातः । पूर्वकाले तदभ्यासक्रमद्वारा जीवन-कमो निश्चितो जायतेस्म | ब्राह्ममुहूर्त 
उत्थाय दन्तधावनस्नानादिशुधिक्रिया नदीतट एव सम्पाद्यन्ते स्म, स्नानानन्तरं 
नद्यामेवाथभवा तटे स्थित्वा qued दीयते स्म सन्ध्यावन्दनादिकठ्च निष्पाद्यते 
स्म । तस्मिन्‌ समये शरीरोपरि बालसूर्यस्य विशिष्टाः किरणाः (ULTRAVIOLET- 
RAY) पतन्ति स्म | येन स्वास्थ्यं चोत्तममासीत्‌ | मन्त्रोच्चारानध्येतुं गुरोः पुरस्ताद्‌ 
बहुकालपर्यन्तं शिष्यः समुपविशति स्म । अतस्तस्यासनसिद्धिरपि जायते स्म | 
सहजरूपेणाध्ययनमाध्यमेनाध्यात्ममपि विकाशः साध्यते स्म । तदनन्तरं भिक्षान्नं 
भक्षयतिस्म | अथवा स्वयं पक्त्वात्ति स्म । तत्र धनवान्‌ निःस्व इति भेदं विना 
सम्यग्रीत्या शरीरपोषणार्थ सर्वे समानमेव भोजनं कुर्वन्ति स्म | एषोऽस्माकं युगेभ्य 
आगतः प्राचीनः साम्यवादो वर्तते, समाजवादो वर्तते | शस्त्रास्त्रशिक्षणं ग्रहीतुं 
गुरुगृहागतो राजपुत्रः, वेदमध्येतुं समागतो ब्राह्मणपुत्रः इत्युभावपि गुरुः समानौ 
मन्यते स्म । सर्वेऽपि शिष्या विद्यार्थित्वेनैव वसन्ति स्म । मध्याह्नानन्तरमाश्रमार्थं 
समिध आनेतुं काष्ठानि med शारीरिको व्यायामोऽपि साध्यते a 
स्वाश्रयसंयमादिकानां शिक्षणमपि सहजरीत्या सम्पाद्यते स्म। एतत्सर्वं वन 
उषित्वैव शिक्ष्यते स्म । अतो निर्भयतापि तत्र सर्वैरात्मसात्‌ कियते स्म । 
वेदपाठसमये गुरुर्मन्त्रमुच्चारयति स्म शिष्यास्तं शृण्वन्ति स्म मुखपाठं विधाय 
गुरोः पुरस्ताद्‌ भणन्ति स्म मन्त्राणां संस्मरणार्थं पदपाठः कमपाठो घनपाठ 
इत्याद्या दशपद्धतय आसन्‌ | ईदृशी वैज्ञानिकी पद्धतिरासीद्देदाध्ययनस्य | ये शब्दा 
उच्चार्यम्ते ते ब्रह्मस्वरूपाः सन्ति । तेषां शब्दानां वातावरणे आकृती रच्यते, 
साऽऽकृतिः स्पष्टतरं रचिता भवेदिति हेतोः स्वराणां सन्निवेशः कियते वेदेषु | 
, स्वरा नाम न केवलं मुखग्रीवाहस्तादीनां विशिष्टं चालनम्‌; अपि तु तेषां पार्श्वे 
विज्ञानमस्ति । अस्य प्रयोगः फान्सदेशे कृत आसीत्‌ । वैज्ञानिकसाधनानां साहाय्येन 
समुच्चारितशब्दानामथवा स्तोत्रस्थदेवतानामाकृतिः फलकोपरि स्पष्टं प्रतिबिम्बिता 
भवतिस्म | एतादूर्श संशोधनमासीत्‌ तदस्मिन्‌ सन्दर्भे कश्चन भारतीयो विद्यार्थी 
तं वैज्ञानिकममिलत्‌, कालभैरवस्तोत्रं चाभणत्‌ | वैज्ञानिकेन विशिष्टरीत्या निर्मिते 
फलके कालभैरवस्य चित्रं प्रतिफलितम्‌ । वाण्यां कीदृशमुच्चारणस्य 
महन्त्वमस्तीत्येतत्‌ स्पष्टं भवत्यनेन | यदि Swarr: स्वराश्च शुद्धा न स्युस्तर्हि 
नाऽऽगच्छति स्पष्टाऽऽकृतिः | कण्ठपरम्परया यदि वेदानां अभ्यासो नाभविष्यत्तर्हि 
विदेशवासिनस्तान्‌ अनाशयिष्यन्‌ | 


l4 
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नेमिषारण्ये सम्मिलितेषु ऋषिगणेषु तेषां परिषदि वेदानां पुराणेतिहा- 
सादिशास्त्राणां विविधानां विषयाणां समालोचनं क्रियते स्म । तत्र नवं नवं च 
तेषु तेषु विचारेषु सूच्यते स्म | एषैवासीत्प्रवृत्तिः ऋषीणाम्‌ । तेषां पुरस्तात्‌ केवलं 
नासीत्‌ तत्कालीनसमाजस्वरूपं किन्तु जीवनस्य सनातनस्वरूपविषयेऽपि तैर्विचारितम्‌ | 
वेदाध्ययनपद्धतौ परम्परया च जीवनलक्षिशिक्षणस्य ध्येयं दरीदृश्यते | 


साम्प्रतिके कालेऽपि पश्यामो यदाश्रमेषु आध्यात्मेन सह वेदानामध्य- 
यनमध्यापनञ्च भवति | परन्तु बहुतरं तत्तु पाठशालास्वेव दृश्यते । इयमपि 
परम्परा वर्तते स्ववैशिष्ट्यपूणी । क्षेत्रान्तरेभ्यः समागतान्‌ शिष्यान्‌ गुरुः 
पुत्रवत्पाठयति चाध्यापनकाले तेषां योगक्षेमभारमपि स्वयमावहति | 
` आचार्यविद्यार्थिनोः प्रत्यक्षः सम्पर्कः क्षीयमाणो यो दृश्यते तत्र हेतुस्तु आधुनिकः 
शिक्षणकमः | 


गुरुसेवयैव वेदाध्ययनं सम्पन्नं जायते स्म; काचन क्षतिवी त्रुटिवीपराधः 
स्याद्यदि विद्यार्थिन-स्तर्हि गुरवो दण्डयन्ति स्म तान्‌ । विद्यार्थिनोऽपि d दण्डं सहन्ते 
स्म । गुरूणां दण्डकरणेऽपि महान्‌ स्नेहो ममत्वञ्च विद्यार्थिजीवनपरिष्कार- 
हेतुश्चासीत्‌ । भारतीयानां जीवने संस्काराणामतीव महत्त्वं विद्यते । 
प्राचीनकालादारभ्यावी'चीनकालपर्यन्तमपि तेषामुपयोगित्वं सर्वैः स्वीकृतम्‌ | 
तत्रोपनयनशब्दस्यार्थः — उप अर्थात्‌ आचार्यसमीपे ब्रह्म-चारिणो नयनमिति 
वर्तते | उपनयनमिति wear कर्म-नामधेयमिति भारद्वाजः | उपनयनाख्यं यत्कर्म 
विद्यार्थं तदुदीरितम्‌ | उपनयनात्प्राग्‌ वेदभिन्नविषयाणामध्ययनं न प्रतिषिद्धम्‌ | 
परन्तु अनुपनीतस्य वेदाध्ययने अधिकारः प्रतिषिद्ध एव; अधीतान्यविषयोऽपि 
बालो यावदनुपनीतस्तावद्‌ वेदाध्ययने अधिकारी न भवति इत्यतस्तद- 
धिकारलाभार्थ वेदस्य सम्यक्‌ योग्यतासिद्धधर्थञ्वोपनयनसंस्कारः शास्त्रेषु 
द्विजानामावश्यर्कत्वेन समुपदिष्टः | अत एवोक्तम्‌; — 


जन्मना जायते विप्रः संस्काराद्‌ द्विज उच्यते | 
विद्यया याति विप्रत्वं श्रोत्रियस्त्रिभिरूच्यते’' || 


Raag प्रामुख्येन वेदाध्ययनाधिछितमित्यतोऽत्र संस्कार एक एव शब्द 
उपयोजितस्तथापि अत्र संस्कारशब्देनोपनयनमेव गृह्यते इत्यत्र न कोऽपि दोषः 
समुत्पद्यते | वेदान्तज्ञानेऽपि उपनयनस्यावश्यकत्वमुपनिषत्सु अपि सुस्पष्टतया 
निर्दिष्टम्‌ :- “तद्विज्ञानार्थं स गुरुमेवाभिगच्छेत्‌, समित्पाणिः श्रोत्रिय 
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ब्रह्मनिष्ठम्‌” | श्रुत्यन्तरव्च-ब्रह्मपरा एव ब्रह्मनिष्ठा: परं ब्रह्मान्वेषमाणा एष ह 
वै तत्सर्वं वक्ष्यतीति तेन समित्पाणयो भगवन्तं पिप्पलादमुपसन्ना: | अस्मिन्‌ 
श्रुतिवाक्ये भारद्वाजादयो ब्रह्मपराः परं ब्रह्माऽनवेषमाणाः पिप्पलादं प्राप्ता इति 
निर्दिष्टम्‌ । अस्मिन्‌ स्थले सविस्तरस्योपनयनस्य यद्यपि निर्देशो न कृतस्तथापि 
समित्पाणित्वेन एवोपनयनस्य प्रयोजनं सिद्धमिति । 


अत्रैवं न मन्तव्यं यष्चतुःपञ्चवर्षदेशीयोऽपि गुरुसमीपमगच्छत्‌ | उपनयनात्प्राक्‌ 
पिता, पितुकल्पो वाऽन्यः स्वसन्निधौ स्वबालमुपवेश्य यथाशक्ति विविधान्‌ विषयान्‌ 
पाठयति स्म | कठिनतरान्‌ वेदादिविषयानपि केचिदधिकज्ञाः पित्रादयः पाठयन्ति 
स्म । यत्न पित्रादिर्कल्पा वेदपाठने असमथा आसन्‌ तत्र बालानां गृहादन्यत्र 
गमनमावएयकमभूत्‌ | 


इदानीमपि उपनयनसंस्कारे पितैव सावित्रीमुपदिशति यथा निर्दिष्टमाश्व- 
लायनेनोक्तम्‌; — “तस्य वाससा पाणिभ्याञ्च पाणी ayer सावित्री-मन्वाह 
पच्छोऽर्धर्चः wary” | गुरुगुहप्रेषणे कारणीभूताः के के उद्देशाः प्रेषकाणां 
मनस्यासन्‌ इति विषयोऽपि नितरां विचारणीयः | 


वेदाध्ययनरूपमेकं कारणमसकून्निर्दिष्ट्मेव तथापि वेदाध्ययनेनैव उपनयनस्य 
सर्वे एव उपदेशाः समापिताः आसन्‌ इति न कर्थायतुं शक्यते । पुराणेतिहा- 
सादिशास्त्रेषु, स्पष्टं दरीदृश्यते यदन्यानपि बहून्‌ विषयान्‌ आचायी अन्तेवासिनः 
पाठयन्ति स्म । 


श्रीमता चाणक्येन विद्यासमुद्देशनाम्नि प्रथमप्रकरणे स्पष्टमेव निर्दिष्टम्‌, 
स्वधर्मस्थापनमेव विनयस्योत्कृष्टं ध्येयमिति । धर्मश्च न पारलौकिको 
व्यक्तिनिष्ठश्च परन्तु ऐहलौकिकः समष्टिशच | चाणक्येनैव क्षत्रियस्य केवलं 
वेदाध्ययनं न निर्दिष्टम्‌ | किन्तु शस्त्राजीवित्वं भूतरक्षणं च निर्दिष्टम्‌ | कृषिश्च 
पाशुपाल्यठ्च वैश्यस्य विनिर्दिष्टे | विनयनस्य उद्देशः “सा विद्या या विमुक्तये” 
| प्रायः सर्वेऽपि जना एवं मन्यन्ते यदात्मज्ञानं ब्रह्मज्ञानं, चतुर्विधा मुक्तिश्च 
विनयनस्य॒ मूर्धन्यं प्रयोजनम्‌ । परन्तु निःसंशयमेतत्सिद्धमिहलोकेऽपि यद्‌ 
यल्लोकसंग्रहार्थं समाजहितार्थ चावश्यकं तत्सर्व गुरुगृहे निवसताऽऽत्मसात्कर्तव्यम्‌ | 


कैवल्यमोक्षादिसिद्धिस्तु केषाळ्चिदेव भाम्यशालिनां सम्भवति | श्रीमद्भागवते 
मोक्षस्य स्वार्थत्वाद्‌ व्यक्तिनिष्ठत्वाच्चाहं मोक्षं न arg इति प्रह्लादो नृसिहं प्रति 
प्रोक्तवान्‌ ~“प्रायेण देवमुनयः स्वविमुक्तिकामा मौनं चरन्ति विजने न 
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परार्थनिष्ठा” इति । गुरुसमीपे गत्वा श्रीकृष्ण: सान्दीपनेः गुरोः सकाशात्‌ विविधा 
विद्याः समधीतवान्‌; इति सत्यवत्यात्मजेन व्यासेन प्रोक्तम्‌; — 

“सरहस्यं धनुर्वेदं धर्मन्यायपथांस्तथा | 

तथा चान्वीक्षिकी विद्यां राजनीतिञ्च षड्विधाम्‌”'॥ 


इत्यत्राध्यापनोदेशा विनिर्दिष्टाः | 


महाकविना कालिदासेन प्रवर्तितो दीप इव प्रदीपात्‌ इत्युक्तवता 
प्रदीपस्थानीयेन गुरुणा दीपस्थानीयः शिष्य: प्रवर्तयितव्य इति सूचितम्‌-गुरौ ये 
शुचित्वं सद्‌वृत्तत्वमाचारः श्रद्धा धार्मिकत्वमिद्द्रिनिग्रहः क्षमित्वमित्यादयो गुणास्ते 
शिष्येण स्वात्मनि समारोपणीयाः | 


यो गुरुः श्लाघनीयो भवति स मम शिष्योऽपि मादृश एव स्यादिति सततं 
यतमानो भवति । स्वात्मनि अन्येऽपि केचिद्‌ गुणा गुरुसान्निध्ये आत्मनि 
समारोपणीया आसन्‌, तेषां गुणानां fader आश्वलायनसूत्रे ब्रह्मचारिषु 
प्रार्थनीयतया सुस्पष्टं निर्दिष्टाः सन्ति | अन्तेवासी प्रार्थयते; — "मयि मेधां मयि 
प्रजामित्यादि | परा विद्या नाम ब्रह्मविद्या कैवल्यस्य प्राप्तिर्विनयनस्य समुद्देश्यम्‌ | 
अन्यत्सर्वं परित्याज्यं गौणत्वेन इति शास्त्राणि समुपदिशन्ति | तदुपबृंहकत्वेन च; 
— “सा विद्या या विमुक्तये” इति श्रुतयो विनिर्दिशन्ति । 


विनयनस्य विमुक्तादि समुद्देशो नास्तीति वक्तुं न शक्यते, परन्तु प्राकृतानां 
जनानां कोटिषु केचिदेव तज्ज्ञानलाभायाधिकारिणो भवन्ति इति निश्चप्रचम्‌ | 


कैवल्यस्यातिकठिनत्वमीशकृपैकगम्यत्वञ्चास्माकं शास्त्रेषु सर्वत्र सर्वथा 
प्रतिपाद्यते | अस्मिन्‌ सन्दर्भ मुक्तेः परमं काठिन्यं श्रीभगवत्पूज्यपादैः सम्यगुक्तं 
विवेकचूडामणी; -““मुक्तिर्नो शतजन्मकोटिसुकृतैः पुण्यैर्विना लभ्यते” | 


मुक्तेलीभाय पुरुषार्थ एवालं नेति । “तस्यैष आत्मा विवृणुते तनुं स्वाम्‌” 
इति श्रुतिवाक्येन निःसन्देहं प्रतिपाद्यते | श्रीमद्धागवतेऽपि दृश्यते; — शरीरं नाम 
प्लवस्तत्‌ शरीरं यदि सुदुढं लभ्येत तथापि कर्णधाराभावे यथा प्लवोऽपि अनिष्टदेशं 
प्रति गच्छति तथा सुदुढशरीरधार्यपि सन्‌ मानवोऽयोग्यदिशा न गच्छेदिति हेतुना 
कर्णधारकत्वेन गुरुरावश्यकोऽस्ति | 

सुदूढशरीररूपे प्लवे गुरुरूपे कर्णधारे सत्यपि आत्मलाभो मोक्षो वा सिद्धधत्येव 
इति वक्तुं न शक्यम्‌ । एतस्मात्‌ कारणाद्‌ भगवता व्यासेन मयानुकूलेन 
नभःस्वतेरितम्‌ इति went ईशानुकूल्यरूपपवनस्यापि विनिर्दिष्टा अपेक्षा | 
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आचार्यः श्रुतौ वेदमनुच्यान्तेवासिनं यदानुशास्ति तदा तं यमाचारविषयमुपदिशति 
तस्मिन्नपि पारलौकिकसाध्यस्य मोक्षादेनिदिशः कुत्रापि न लभ्यते | स उपदेशः 
केवलमिहलौकिकविषयः; स च साररूपेण अत्रोच्यते; - “सत्यं वद, धर्मं चर | 
स्वाध्यायान्माप्रमदःप्रजातन्तुं मा व्यवच्छेत्सीः, धमान्न घ्रमदितव्यं, स्वाध्यायप्र- 
चवनाभ्यां न प्रमदितव्यम्‌, मातृदेवो भव पितृदेवो भव, आचार्यदेवो भव, 
अतिथिदेवो भव यान्यस्माकं सुचरितानि तानि त्वयोपास्यानि नो इतराणि ये 
के चास्मत्भ्रेयांसो ब्राह्मणास्तेषां त्वयासनेन प्रश्‍वसितव्यमित्यादि एष उपदेशः | 


साम्प्रतमुपनयनस्य यान्यङ्गानि तानि प्रस्तूयन्ते; उपनयनात्प्रागपि वेदाध्ययन- 
भिन्नशिक्षाकल्पादिवेदाङ्गानामघ्ययनं न प्रतिषिद्धम्‌ | 


सामान्यतो ब्राह्मणस्योपनयनमष्टमे वर्षे, क्षत्रियस्यैका-दशे, वैश्यस्य च द्वादशे 
वर्षे कार्यमिति सूत्रकृतः । भगवान्‌ मनुरपि एवमेव मनुते । एते कालाः केन कारणेन 
निर्दिष्टा इति विचार्यमाणे द्वै कारणेऽस्माकं पुरत उपतिष्ठेते, - एकं तावत्क्रुतौ 
निर्दिष्टं यदू; ~ “गायनत्रीभिन्रीह्मणस्यादध्याद्‌ गायत्रच्छन्दा वै ब्राह्मणः | Pret 
राजन्यस्य त्रिष्टुवूछन्दा वै राजन्यः | जगतीभिर्वैश्यस्य जगतीच्छन्दा वै वैश्यः | 
तस्यामेव श्रुतौ — अष्ट, एकादश, द्वादश च वर्षाणि किन्निमित्तं निर्दिष्टानि 
तष्दर्शनाय स्वस्य छन्दसः प्रत्यायनाय निर्दिशति । गायत्रीच्छन्दसः प्रतिपादमष्टौ 
अक्षराणि सन्ति ब्राह्मणस्य चाष्टाक्षरं गायनत्रीच्छन्दोस्ति एतेनैव कारणेन 
ब्राह्मणस्याष्टमे वर्ष उपनयनसंस्कारः कार्य: | एवमेव राजन्यवैश्ययो राजन्ये 
एकादशसङ्कधायाः द्विःप्राप्तिर्वेश्ये cw द्वादशसङ्कधाया द्विरुक्तिः | 


द्वितीयं कारणं तावदेतत्प्रतिभाति; ~ ब्राह्मणस्य कर्तव्यस्याध्ययनप्राधान्याद्‌ 
ब्राह्मणस्य दीर्घतमः कालोऽध्ययनार्थमावश्यक इत्यपि हेतुः सम्भवति । क्षत्रियस्य 
शरीरदाढयादिकस्य प्राधान्यात्‌ तत्साधनाय वर्षत्रयमितमधिकं कालं स्वकर्मणि 
कौशल्यप्राप्नये लभेत इत्येकादशे उपनयनं विधेयम्‌ | राजन्यवैश्ययो विद्यासाधने 
लुलनया ऊनकाले लब्धे$पि ज्ञानसाधनस्य गौणत्यान्त कापि हानि भवति | वैश्यस्य 
कर्म-कुषिपाशुपाल्यादि तत्साफल्याय न तादृश्या विद्याया आवश्यकता यथा 
ब्राह्मणस्य | न चापि शरीरदाढयीदिकं यथा क्षत्रियस्य तस्मात्तस्योपनयनं द्वादशे 
वर्षे कर्तव्यम्‌ । कचित्‌ कचिद्‌ ब्राह्मणाद्यनुकमेण पञ्चम-षष्ठाष्टमवषीण्यपि 
उपनयनकालत्वेन ब्रह्मवर्चसकामस्य घ्रोक्तानि | कार्य विप्रस्य पञ्चमे, राज्ञो 
बलार्थिनः we, वैश्यस्येहार्थिनोऽषएमे इति कुल्लूकभट्टपादः। यथाकाल 
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केनचित्कारणेन कर्तु न शक्यते चेत्‌ उपनयनस्य 'चरमोऽवधिरपि शास्त्रेषु 
कथितोऽस्ति | उपनयनस्य तं चरमं कालं प्रदर्शयत्याशवलायनः आषोडशाद्‌ 
ब्राह्मणस्यानतीतः कालः | आद्वाविंशात्क्षत्रियस्य आचतुर्विशाद्‌ वैश्यस्य इति | 


इमाश्चरममर्यादा अपि ये उल्लङ्घयन्ति ते पतितसावित्रीका भवन्ति, तैः सार्धे 
कोऽपि व्यवहारो न कार्य इति शास्त्रवित्समयः | यथाकालमेवमनुपनीतस्य सर्वकर्मसु 
अनधिकारः शास्त्रेषु बहुधा प्रदर्शितस्तथाचोक्तम्‌ - 


सदोपवीतिना भाव्यं सदावद्धशिखेन च | 
विशिखो व्युपवीतिश्च त्वनर्हःसर्वकर्मसु || 


तस्मात्‌ सर्वेषां संस्काराणां कालातिकमं विना यथानिर्देशकालं विधानेनैव 
जीवात्मा सुसंस्कृतः सन्‌ निःश्रेयसाय प्रभवतीति शास्त्रनिर्णय इति भावः | 


उपनीतेन बटुना किं प्रकाराणि वस्त्राणि परिधेयानि इति विषये शास्त्रकृद्धिरेवं 
विहितम्‌; - ब्राह्मणराजन्यविशः कार्ष्णरौरववास्तानि चमीणि यथासंख्यं वसीरन्‌ 
वा यथासङ्क्थं शणक्षुमामेषलोम निर्मितानि वसीरन्‌ | रक्तवस्त्राणि वसीरन्‌ चेत्‌ 
यथासङ्ख्यं काषाय-माञ्जिछहारिद्रवर्णानि वसीरन्‌ । शणक्षौमाविकशब्देना- 
धोवस्त्राणि व्यपदिश्यन्ते | 


कार्ष््यादिवणीदीनां भेदव्यपदेशो ब्राह्मणादिवर्णत्रयसंबन्धं याथाथ्ये 
नप्रदर्शयति | कृष्णमृगस्य यज्ञियदेशसूचकत्वात्‌ श्रेष्ठत्वं रुरोस्तदपेक्षया कानिष्ठ्यं 
तदपेक्षया वस्तस्य कानिष्ठ्यं ब्राह्मणवर्णस्य सर्वश्रेष्ठत्वं राजन्यस्य तदपेक्षया 
कानिष्ठ्यं वैश्यस्य तदपेक्षया कानिछ्यमिदं विधानं व्यञ्जनया सूचयतीति | 
वस्त्रनिर्देशेऽपि शाणवस्त्रस्य शाणस्यातीव मृदुत्वेन त्वचः सुखस्पर्शात्वात्तदपेक्षया 
क्षौमस्य (अतसीनिर्मितस्य वस्त्रस्य) ऊनमार्दवत्वात्तदपेक्षया अवीवालनिर्मितस्य 
वस्त्रस्य ततोऽपि ऊनमुदुत्वाद्‌ ब्राह्मणस्योत्कष्टत्वं क्षत्रियस्य ब्राह्मणापेक्षया कनिष्ठत्वं 
वैश्यस्य क्षत्रियापेक्षया कनिषत्वं व्यवस्थापितम्‌ | 


उपनीतेन मौम्जीधारणं कर्तव्यमिति भगवता मनुना सूत्रकृद्धिश्च 
विनिर्दिष्टम्‌;- मौञ्जीधारणस्य किं कारणं भवेदिति प्रदर्शयितुं शास्त्रैः एवमुक्तम्‌- 

मौउ्जी त्रिगुणा भवति तेन त्रिषु गुणेषु एकैको गुण एकैकवेदप्रतिनिधित्वेन 
ma इति स्पष्टीकृतम्‌ ud मौञ्जीरूपेण वेदत्रयेन आवेष्टितो ब्रह्मचारी 
वेदत्रयनित्यसम्बन्धेन अपथेन नैव कदापि गन्तुं प्रवर्तेत इति हेतो मोज्ज्यास्त्रिवृत्त्वं 
विनिर्दिष्टम्‌ | 
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मौञ्जी ब्राह्मणस्य, धनुज्यी क्षत्रियस्य, आवी वैश्यस्येति महर्ष्याशवलायनः | 
तत्रापि ब्राह्मणेनैव केवलं मौञ्जीमेखला धायी नान्येन केनचित्‌ इत्यपि दर्शितम्‌ | 
तथापि ब्राह्मणो यथेषटमवशिष्ट-मौठ्जीद्दयं धारयितुमधिकारी भवेत्‌ | 


एवमेव क्षत्रियो मौर्वीमेव धारयेत्तथापि तान्त्वीमौर्वी वा वैशस्य निर्दिष्टामपि 
धारयति चेत्‌ तत्र न शास्त्रविरोधः। मौञ्जी त्रिगुणा स्याद्‌ यद्यपि त्रिवृदिति 
मेखलायाः सामान्यतया वर्णनं कृतं तथापि यदि धनुज्या मेखलात्वेनोपयुक्ता 
चेत्तस्यास्त्रिवृत््तं नास्ति इति मेधातिथिः। वैश्योपयुक्तायां शणतान्तव्यां 
त्रिवृच्यमनुवर्तते एव | मेखलायास्तिस्रो ग्रन्थयो भवेयुरिति सामान्यतः प्रोक्तं परन्तु 
ग्रन्थे एकत्वमिति न नियमः। ग्रन्थयस्तिस्र: wer वा स्यु ग्रन्थान्तरे ग्रन्थीनां 
सप्तमत्वमपि प्रदर्शितम्‌ । ग्रन्थिसङ्भधाविषये यथाकुलाचारं विकल्पः | मुञ्जालाभे 
तु कर्तव्याः कुशाश्मन्तकबल्वजैरित्यत्र मेखलायाः प्रकारान्तरं प्रदर्शितम्‌ | 


दण्डग्रहणमपि उपनयनसंस्काराङ््ुत्वेन सर्वशाखिनां कृते कथितम्‌ | दण्डग्रहणस्य 
प्रयोजनम्‌;- “अदान्तं दमयित्वा मां मार्गे संस्थापयन्‌ स्वयम्‌ । दण्डः करे स्थितो 
यस्मात्तस्माद्‌ रक्ष यतोऽभयम्‌”' | अस्मिन्‌ सन्दर्भे नवोपनीतेन कृतदण्डप्रार्थनायां 
स्पष्टं विनिर्दिष्टम्‌ । तेषां दण्डाः पालाशो ब्राह्मणस्य, औदुम्बरः क्षत्रियस्य, बैल्वो 
वैश्यस्येति आश्वलायनः | मनुस्तु ब्राह्मणेन बैल्वः पालाशो वां दण्डो ग्रहीतव्यः, 
_ राजन्येन वाटः स्वादिरो वा, वैश्येन पैल्वो वौदुम्बरो वा दण्डो ग्राह्य: | पैलवस्थाने 
बैल्व इत्यपि gerd | तत्र कुल्लूकभदुपादः कथयति वशिष्ठेनेत्थं निर्दिष्टम्‌ | 
आश्वलायनमहर्षिमते तु - सर्वे वा सर्वषामित्युक्तवता उपरिविनिर्दिष्टानां यथेष्टं 
qué ब्रह्मचारी धारयेत्‌ | 


दण्डानामुच्छ्रायः कतिप्रमाणः स्यात्‌ इति विषये ब्राह्मणस्य दण्डः केशान्तको 
राजन्यस्य ललाटसम्मितो वैश्यस्य च नासान्तिकः स्यादिति मनुः। 
शाङखायनस्तु-ब्राह्मणस्य प्राणसम्मितः क्षत्रियस्य ललाटसम्मितो वैश्यस्य 
केशसम्मितो दण्डः स्यात्‌ । कात्यायनस्तु विशश्चक्षुरन्तिकोऽथवा नासान्तिकः 
स्यादिति कथयति। कोऽपि वा दण्डः स्वीकृतो भवेत्सः ऋजु AAT: 
सौम्यदर्शनोऽनुदूवगकरः सत्वगनन्निदूषितश्ध स्यादिति आग्रहः। भिक्षापि 
उपनयनस्यावश्यकमङ्गं भवति | उपनीतो ब्रह्मचारी आचायर्थि आत्मनश्चार्थऽन्नं 
भिक्षेत | यतो भिक्षान्नमतीव शुचि भवति मन्यन्ते शास्त्राणि। भिक्षावसरे 
उच्चार्यमाणे वाक्येऽपि ब्राह्मणक्षत्रियवैश्यानां भेदः प्रदर्शितः स च याज्ञवल्कयेनैवं 
निर्दिश्यते 
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“आदिमध्यावसानेषु भवच्छब्दोपलक्षितः | 
ब्राह्मणक्षत्रियविशां भैक्ष्यचयी यथाक्रमम्‌” ॥ 


तत्क्रमो यथा - ब्राह्मणानां कृते - भवति भिक्षां मे देहि, राजन्यानां कृते 
भिक्षां भगवति मे देहि, वैश्यानां कृते ~ भिक्षां देहि मे भगवति । भिक्षाविषये 
निर्दिष्टमाश्वलायनेन एतदपि 


“अप्रत्याख्यायिनमग्रे भिष्षेताऽप्रत्याख्यायिनीं वा” ॥ 


गायश्पुपपदेशः - ब्रह्मचारिणो वाससा परिहितस्य गुरुः स्वस्य पाणिभ्यां 
ब्रह्मचारिणः पाणी गृहीत्वा तं सावित्रीमन्वाह पच्छः, अर्धर्चशः सवीं वा यथाशक्ति 
d सावित्रीं वाचयति | तदनन्तरं तस्य हृदये ऊर्ध्वाङ्गलिमुपधायोपदिशति; — 


मम sd हृदयं ते दधामि मम चित्तमनुचित्तं ते अस्तु । 
मम वाचमेकब्रतो जुषस्व बृहस्पतिष्ट्रा नियुनक्तु मह्यम्‌ ॥ 


अस्मिन्नेव संस्कारे यज्ञोपवीतधारणमप्युपदिष्टं शास्त्रैरत्रेदं विचारणीयमधुना 
उपमयनसंस्कारो यज्ञोपवीतसंस्कार इति व्यपदिश्यते परन्तु आश्वलायनसूत्रे 
यज्ञोपवीतधारणस्यानिर्देशात्तन्नाम्नाऽस्य संस्कारस्य वर्णनं न यथार्थ प्रतिभाति, 
तथापि शाङ्खायनसूत्रे; — “यज्ञोपवीतं कृत्वा यज्ञोपवीतमसि यज्ञोऽस्यत्वोप- 
वीतेनोपनस्यामीति प्रयोगपारिजाते मनुस्मृतौ च यज्ञोपवीतस्य तद्विशेषाणाञ्च 
निर्दिष्टत्वात्तद्विवेचनमावश्यकं मत्वा तदनुसारेण समासेनैव प्रस्तूयते; -यज्ञोपवीतं 
ब्राह्मणस्य कापीसेन निमीतव्यं, क्षत्रियस्य शणसूत्रेण, वैश्यस्य मेषलोमभिः | तत्र 
त्रयो गुणा waged प्रतितन्तु नव सूत्राणि भवेयुः | 

गुणत्रयस्य आयाम षण्णवत्यङ्गलिमितः स्यात्‌ । एवं प्रत्येकं सूत्रं द्वात्रिंश- 
दङ्कलिमितं भवति । ग्रन्थिस्तु एक एव । उपवीतस्य ब्रह्मसूञ्रमिति नाम सुप्रसिद्धम्‌ | 
तस्य नाम्नः कारणं तदाज्ञया अथाद्‌ ब्रह्माज्ञया कृतत्वाच्च ब्रह्मसूत्रमिति | उपवीतं 
नाम उपरि स्कन्धदेशे वीतं परिहितम्‌ । एवमादीनि उपनयनसंस्काराङ्गानि 
वर्णितानि । 

उपनीतो ब्रह्मचारी कथमाचरेत्तददर्शकामस्तमाचारमार्गमुपदिशति श्रीमदा- 
सवलायनः; — ब्रह्मचार्यसि अपोशान कर्म कुरु दिवा मा स्वाप्सीः आचारयीधीनो 
वेदमधीप्वेत्यादि | उपनयनं न केवलं विविध-विद्याग्रहणाय परन्तु 
गुरोर्निर्मलाचारग्रहणाय प्रतिपादितम्‌ । अत्र तु स्थूणानिखनन्यायेन पुनः प्रदर्श्यते; 
विविधशास्त्राणां ज्ञानस्य यावन्महरत्चं तस्मादपि समधिकप्रमाणेनाचारमहत्त्वं 
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विद्यते ॥ ‘आचारप्रभवो धर्म: यः स्यादाचारसंयुक्तः स धर्म इति निश्चितः | 
“आचारहीनं न पुनन्ति वेदाः” अत्रापि आचारस्यैव विविधशास्त्राभ्यासादाधिक्यं 
प्रदर्शितम्‌ | अधीतवेदवेदान्तो विविधशस्त्रपारङ्गतोऽपि सन्‌ य आचारहीनो भवति 
सर्वथा उपेक्षणीय इति भगवान्‌ मनुर्मनुते;- 

“न वार्यपि प्रयच्छेत्तु वैडालब्रतिके द्विजे” ॥ 


इति स्पष्टमेव निर्दिष्टम्‌ | तैरेव द्वादशाध्याये एकः प्रश्न: समुपस्थापितः; — 
अनाम्नातेषु धर्मेषु कथं स्यात्‌ ? तस्योत्तरम्‌;-'दशावरा वा परिषद्‌ यं धर्म 
परिकल्पयेत्‌ | त्र्यवरा वापि वृत्तस्था तं धर्म न विचालयेत्‌” d इत्यनेन प्रदत्तम्‌ । 
अत्र वेदाध्ययनमात्रं न प्रशंसासूचकम्‌; यतोऽधीतसपरिब्ुंहृणबेदा अपि 
कदाचिदसदाचारा भवन्ति | 


“सावित्रीमाश्रसारोऽपि वरं विप्रः सुयन्त्रितः। 
नायन्त्रितस्त्रिवेदोऽपि सर्वाशी सर्वविकयी”॥ 


पद्येऽस्मिन्‌ यस्य इन्द्रियनिग्रहो नास्ति अर्थात्‌ सदाचारो नास्ति तस्य केवला 
विद्या उन्मादाय भवति न तु उद्धाराय ud विद्याचारयोस्तारतम्यं स्फुटीकृतम्‌ 
भगवता मनुना | अत आचार्यलक्षणमेवं प्रतिपादितम्‌; — 


आचिनोति च शास्त्रार्थमाचारे स्थापयत्यपि | 
स्वयमप्याचरेद्यस्तु स आचार्य इति स्मृतः” ॥ 
एवमेव मनुनापि मन्यते; — 
उपनीय गुरुः शिष्यं वेदमध्यापयेद्‌ द्विजः | 
सकल्पं सरस्यञ्च तमाचार्यं प्रचक्षते || 
कियन्तः संस्काराः सन्ति इति विषये ऐकमत्यं न दृश्यते विविधेषु ग्रन्थेषु तेषां 
agen विविधा दृश्यते | शारीरकमीमांसायां तृतीयाध्यायस्य चतुर्थाधिकरणस्य 
चतुस्त्रिंशत्तमाधिकरणस्य श्रीमद्‌भगवत्पादशङ्कराचार्यै aq भाष्यं विनिर्मितं तदुपरि 
श्रीमदानन्दगिरिपादैया टीका विनिर्मिता तस्यामष्टचत्वारिंशत्संस्कारा निर्दिष्टाः, 
गभीधानं पुंसवनं सीमन्तोन्नयनं जातकर्म नामकरणं चौलमुपनयनं चत्वारि 
वेदव्रतानि, स्नानं सहधर्मचारिणीसंयोगः, पञ्चमहायज्ञा: सप्तपाकसंस्थाः 
सप्तहविःसंस्थाः सप्तसोमसंस्थाः। संहितापठनं मृत्युसमयसंस्कारः, जपः, 
प्राणनिष्क्रमणे संस्कारः, दहनबिधिः, भस्मसञ्चयनमस्थिसञ्चयनं श्राद्धमिति | 
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आङ्गिरसा पञ्चविंशतिः संस्काराः प्रोक्ताः । गौतमधर्मशास्त्रे केवलं चत्वारिंशत्‌ 
संस्काराः कथिताः | बौद्धावतारानन्तरं यज्ञसंस्थाया अंशतः सङ्कोचे समुत्पन्ने केवलं 
पञ्चरविशति-संस्कारा एवावशिष्टा आसन्‌ । तेषां षोडशनेमित्तिकाः सप्तवार्षिका 
एको मासिक एकश्च दैनिकः | एतदेवोक्तवताश्‍्वलायनेन; — 


“नैमित्तिकाः षोडशोक्ताः समुद्वाहावसानकाः | 
सप्तैवाग्रयणाद्याशच संस्कारा वार्षिका मताः | 
मासिकं पार्वणं प्रोक्तमशक्तानान्तु वार्षिकम्‌ | 
महायज्ञास्तु नित्याः स्युःसन्ध्यावच्चाग्निहोत्रवत्‌’' ॥ 


संस्काराः कस्मात्कालादारभ्य भारतीयैः स्वीकृतास्तन्तिश्चयेन निर्देषं न केनापि 
शक्यते | वैदिकमार्गे आश्रमचतुष्टयं वर्तते इति सर्वेषां सुविदितमेव | सर्वेषामपि 
संस्काराणामुद्देशो गुणाधानं दोषापनयनमिति रूपेण द्विविधो वर्तते इति विपश्चितां 
मतम्‌ | आकरोद्भव-मणिर्यथा शाणोल्लीढः सन्‌ यत्राधिकतरं चेतोहरो भवति 
caa प्रकाशते तथा कृतसंस्कारः सर्वमेव पूर्वस्वभावादधिकतरं गुणमहिमानं 
संप्राप्नोति | यथार्थमेव कविताविलासेन श्रीकालिदासेनोक्तम्‌; — 


“दिलीपसूनुर्मणिराकरोद्धवः प्रयुक्तसंस्कार इवाधिकं बभौ” | 


कृतोपनयनस्य रघोः सर्व एव स्वभावजा गुणाः पूर्वस्मादधिकतरमुज्ज्वला 
आङ्काददायकाश्च बभूवुरिति तेन सम्यगेव भाषितम्‌ | 


प्रायः सर्वेष्वेव प्राणिषु मानवेषु मानवेतरेषु च सहजा गुणा दोषाश्च वर्तन्त 
एव । तेषामुन्नतिषु गुणाधानेन दोषापनयनेनैव भवति। इष्टानां गुणानां 
संवर्धनायानिष्टानाञचापसारणाय संस्काराः प्रयोक्तव्या भवन्ति | श्रीमद्भागवते 
दृश्यते; - “लोके व्यवायामिषमद्यसेवा नित्यास्ति जन्तो र्न हि तत्र चोदना” | 
तस्या अनिष्टत्वात्सा अपनेया एव भवति | 


तदपनोदनार्थमषो रात्रर्चेन्दियनिग्रष्ठ आत्मकल्याणकरएच भवति । 
एतस्मात्सद्गुणानां संवर्धनाय प्रयतमाना दृश्यन्ते जनाः । तत्साधयितुं वातीदि 
(हितकरोपदेशादि) निरूपणमाश्रयन्ति गुरवः। सज्जनाःस्वीयेन स्फटिक- 
निर्मलाचारेण अजानत्स्वपि अन्तेवासिषु तान्‌ तान्‌ सद्गुणानारोपयन्ति | एतत्सर्व 
विचिन्त्यैव शास्त्रे उपाध्यायाचार्ययोर्भदो दर्शितः | वेदैकदेशं वेदाङ्कानि च 
योऽध्यापयति स उपाध्यायः। आचारं ग्राहयति स आचार्य: | 
“यस्माद्धर्मानाचिनोति इति वा” यास्काचार्यः यदि यः कश्चन वेदनारायणमुपास्ते 
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समाजे सम्मान्यः सम्पूज्यशच भवति भविता च । अस्माकं मन्त्रान्‌ प्रति aay 
बह्वाकर्षणं वर्तते । वेदविषये ज्ञातुमत्र समायान्ति | यत्किञ्चित्ते जानन्ति तत्सर्व 
वैज्ञानिकपरिभाषया स्फुटीकर्तु प्रयतन्तेतराम्‌ । एतेन ते अस्मान्‌ मुग्धान्‌ कुर्वते | 


इष्टप्राप्त्यनिष्टनिरसनयो रलौ किको पायभूतभ्रमप्रमादविप्रलिप्सादिदो षकलु- 
षलेशशून्यनित्यातिप्राचीनानाद्यपौरूषेयपरमप्रमाणभूतवेदान्‌ परमप्रतीक्ष्य- 
र्वज्ञप्रबुद्धमनीषिव्यासवशिछपराशरयाज्ञवल्क्यमनुसाङखायनाश्‍वलायनजैमि- 
नीत्यादिमन्त्रद्रष्टुणासृषीणाञ्च ग्रन्थरत्नान्यन्वेष्य श्रीगुरूपदेशान्‌ च संर्स्मर्य 
ब्रह्मचारिजीवने संबद्धोपनयनसंस्काराणां तत्सम्बदानां विविधानामङ्कानां सन्दर्भे 
यथामति समाचर्चितमस्माभिः | अन्ते; -, 


शास्त्राणां प्रक्रिया सूक्ष्मा यथामति निरूपिता । 
प्रीयतामनया शम्भुर्विश्वनाथः सदा मुदा ॥ 
॥ श्रीविशवनाथः शरणं मम ॥ 
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NATIONAL INTEGRATION, NATIONAL LANGUAGE 
AND SANSKRIT : 


Prof. Dipak Ghosh* 


[ The following article was read in the National Seminar under the auspices 
of Sahitya Akademy, New Delhi on 22nd March, 2002 at New Delhi : | 
convey my deeply feit gratitude to my Revered Teacher Prof Ramaranjan 
Mukherjee, Former Chancellor, Tirupati Sanskrit (University | 


Freedomfight and patriotism of the people of a country work 
together to the contribution of the spirit of the Nationalism to be 
crystalysed as National Integration of that country. Reversely, 
people of a country are unfit for savouring what Nationalism is, 
what to speak of National Integrity, until and unless those people 
are free — free from the shackles of foreign rule and administration. 


Therefore study on the evolution of Freedomfight and 
Patriotism lead historically to the understanding of the concept of 
Nationalism and National Integration of the country. This is true 
in the case of our country India also — where we find that Sanskrit 
is the language with its vast literary record, holds in the form of 
germ the beginning of the historical evolution of The Nation- 
concept of India from hoary past of the Vedic period. 


In the RgVeda, the earliest literary record of the Indo-European 
Family of languages enshrined in the Sanskrit language known as 
Vedic Sanskrit we find that the Aryans of ancient RgVedic India 
had a very tough fight against the non-Aryans for their never-to- 
be-shaken settlement on the land of India. The newly-settler 
Aryans, in their vast canvas of pantheon, imagined of a novel divine 
personality with enormous strength and courage (yasya susmad 
rodasi abhyasetàm - RgVeda) naming him as God Indra who can 
help them win over the enemies for retaining the integrity of their 
settlement-lands. This imagined God Indra was taken by the Vedic 
Aryans of India as National God. To quote Prof Winterniz-Indra can 
be designated as the actual National God of the Vedic Indians. The 
Indians at the time of the RgVeda were still a fighting and struggling 
Nation. So Indra was a thoroughly warlike God (Hist of Indian Lit, 
१०-]). 

Here we find the first-time trace of Historical evolution of the 
concept of Nationalism of India preceded by the concept of Integrity 
of land which may be conceived as the forerunner of today’s 
concept of National Integrity. 


* Dept. Sanskrit, Calcutta Cniversity 
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This RgVedic concept of Nationalism harbingering today’s 
concept of National Integrity through the Sanskrit language and 
literature is found being nurtured in the Post-RgVedic Sanskrit 
literature also. Examples are Rastrabhavana and Bhürnibhávanà of 
YajurVeda and AtharvaVeda. National Integrity preconditions 
Territorial Integrity known as Bhümibhàvana. Examples are : à 
brahman bráhmano brahmavarcasi jayatam à rastre rajanyah 
isavyotibyadhi maharatho jayatam (Sukla Yajus 22/22), sa no Sura 
bhümih pirvapeye  dadhátu (Atharva ]2/l/3), sā no 
bhümirbhüridharà payo duhàm (Athàrva 2/]/9), sa no bhamih 
visrjatam mata putraya me payah (i2//I0) etec., and also the 
famous line—mata bhümih putro aharh prthibhyah (Atharva ]2/]/ 
i2). The refrains sa no bhümih in the AtharvaVeda conspicuously 
remind us that in antient period of the Vedas the Landhood 
conception (Bhtimibhavana) is being integrally identified with 
statehood conception (Rastrabhavand). These two identified 
Integrities—Integrity of Landhood and Integrity of Statehood 
subsequently develop in India as one Integration—The National 
Integration. Example is The National Anthem Vande Mataram 
of today's India composed in I9Sth century where the territory 
of India has been conceived as Mother—sujaldrm suphalart 
malayajasitalarh sasyasyamalam mátaram Vande Mataram. 


Although the Upanisads are mainly Speculative Treatises, still 
like the lightening some words flash to enlighten the probability 
of ancient prevalence of the conception of Freedom of India. The 
Philosophical Sanskrit word Swaraj in the chandogyopanisad 
(7/25/2) is being used in a nonphilosophical sense during the 
Freedomfight of l8th century in India. One of the great 
Freedomfighters Swami Vivekananda has used the Upanisadic word 


स्वराज्‌ in the sense Swarájya—the freedom of the country. 


We observe in the Post Vedic classical-Sanskrit period that 
the Geographical Integration, being stealthily identified with the 
National [Integration is more and more affluently effluent through 
Sanskrit language and literature. In the Ramayana of Valmiki we 
find that the motherland has been identified with Mother—iyam 
svarnapuri larkà sakhe mahyarh no rocate/janani janmabhümisca 
svargádapi gariyasi (Ramayana, Yuddhakànda). The very title 
Mahabharata of the monsterous encyclopidic Epic Literature 
Mahabharata, connotes the idea of Great India (mahat Bharatam 
Mahabharatam) The Great One Integrated country, (cf the speech 
of Dhrtarastra—yadidarh Bhàratam Varsarh yatredam murcchitam 
balam (Maha, 6/9/l-2). The innumerable rivers mountains cities 
as delineated in the Mahabharata point out clearly to the fact that 
Bharata (India) at that time was One vast country. The idea of 
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Territorial Integrity (bhaugolika akhandata) in the PreChristian 
ancient period of the great Epic Mahabharata is the precursor of 
today's idea of National Integrity of India (játiya akhandata) of 
India—continued with emotional Integrity and cultural Integrity. 


In the Post Epic period of Classical Sanskrit Literature divided 
into three periods—PreKalidasa period, Kalidasa period and 
PostKalidasa period we observe keenly how the spirit of 
Nationalism along with the spirit of National Integration being 
naturally identified with the preceeding conception of Geographical 
Integrity is nicely flowing over the Sanskrit Soil of India. Examples: 
(i) profound patriotism—love of country—of the Minister 
Yaugandharayana (Bhasa’s drama _ Pratijia-Yaugandharayana), 
(ii) MeghaMessenger’s journey from Ramagiri mountain 
(Madhyapradesh) to the Alaka the extreme North of India 
(Kalidasa’s Meghadüta), King Raghu’s victory march alaround India 
(Kalidasa’s Raghuvarhsa), use of the word 'janmabhümtl' (Sudraka's 
Mrcchakatika), speech of Madalekha—how is India—how is 
Cijayint—kidrg Bharatarh Vargam kidrsi Ujfayini (Banabhatta's 
Kadambari) etc. etc. References to The Purana Literature, 
Inscriptional Literature, Smrti Literature (sociology of ancient 
India)—all embeded in Sanskrit language and  literature— 
(i) uttararh yad samudrasya himádrescaiva daksinam/varsam tad 
Bharatam nama Bharati yatra santatih (Visnu Purina), 
(ii) ksititalasayaniye yena nita triya4ma (Skanda Gupta’s Vitari 
Inscription, it means king Skandagupta spent sleepless nights on 
earth to combat the foreign agressors for protecting Motherland), 
(iii) etaddedaprasütasya sakásád agrajanmanh/svarh svar caritram 
Sikseran prthivyam sarvamánaváh (Manu Smrti-2nd). 


In the Post Mediaeval period—during the period of India's 
dependence under Foreign British rule India felt newly the urgent 
necessity of Sanskrit for being the only indigenous living language 
among the people of India—India—regionally and provincially 
disintigrated—disintigrated linguistically culturally ritually 
emotionally—what not. At this junctural time of India Srimad 
Gita’s Sanskrit  verses—klaivyat | másma gamah partha 
naitat tvayyupapadyate/ksudram hrdayadaurvalyam tyaktvottistha 
parantapa enkindled the dormant militant spirit of the Freedom 
Fighters all over India for Do or Die fight against the Foreign British 
rule and administration. 


In dire need of Mother Motherland India the Sanskrit Literary 
creativity took a new turn with the timebefitting novel themes— 
which worked as cementing factor in the disintigrated country— 
the themes of Geographical Integrity, Patriotism, Nationalism and 
National Integrity. Countless was the number of such books in 
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Sanskrit from the Sanskrit Poets strewn allover various regions & 
provinces of India. Three sthalipuldka examples : 


(l) Pt Laxminath Sashtri’s Bharatetivrttasdra (2) Pt Haridasa 
Siddhanta Bagish's BangiyaPratapam/Mebarapratapam, (3) Pt 
Visweswara Vidyabhusan’s Bharata Matrvandanageetika. 


Trough this struggle for Freedom the Indian people felt in the 
heart of hearts the necessity of revival of the value of The Veda. 
The National Leaders of various provinces of the country deeply 
felt. —Veda is Bharata/Bharata is Veda—Vedo hi Bharatam/Bhàratart 
hi Vedah, they imbibed heartily the Vedic ancient wisdom (pura 
hi prajna), tore off the slavery mentality of the Nation, ushered in 
the dawn of Renaissance. Swami Vivekananda in the thunderous 
rumbling voice gave a clarion call to the Nation, awakend Nation 
from the lethergic sleep to take up once again the great ancient 
ideals of India’s wisdom. He quoted again and again before the 
Nation the burning Sanskrit verses—nayamatma  balahinena 
labhyah, uttisthata jágrata prapya varán nibodhata. Strength, 
Strength is what Vedanta Upanisads speak. Be not weak, you being 
ultimately the Absolute Soul who is the full mine of Strength. 
Universal Poet Rabindra Nath Thakur used his pen to propagate 
the ancient India’s Vedantic conception of Oneness. The mystic 
Vedic traditional symbol Om (Om ityet aksararh) is the symbol 
of one Brahma with Jiva and Jagat within. In Poet Rabindra Nath 
Thakur's lyric Bhàrata Tirtha 'Om' is the symbol of one including 
different races different castes different religions within—Om is the 
National symbol of QUnity—Unity in Multiplicity—symbol of 
Integrated One with disintigrated many  within—hethà akdin 
birámbihin mahàorhkàr dhwani/hrdayatantre eker mantre uthechila 
ranarani. 

About what the National Leaders think about Sanskrit whether 
Sarskrit has an indispensable role in National Integration in Post 
Independence India, few excerpts are given below from their 
observations :— 

(i) Sardar K. M. Panikkar : Sanskrit alone has the supreme 
claim of Indian Unity. 

(2) Pattabhi Sitaramaia : To us in south India | do not see 
how we shall stand to loose by recognising Sanskrit as National 
language. 

(3) Dr. Rajendra Prasad : For many centuries in the past 
Sanskrit provided the principal basis of the unity of India. 

National Leaders like Pandit Jawharl Neharu and Mahatma 
Gandhi have also admitted Sanskrit has a great role in National 
Integration of India in modem India. 
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In the perspective of the discussions so far done with the 
addtion of observations of our National leaders whether Sanskrit, 
being the only link-language among the provincial reigional 
languages (sütre maniganà iva) and possesing all the fitness- 
potentialities consequently can claim to be the only National 
Language in Modern India. Before passing obsessed negative 
remark we should remember further : 


() Sanskrit is an encyclopidic language—not the only religion 
language; and as such Sanskrit is not the languge of only Hindu 
Muslim Christian. It is the language of any Indian—irrespective 
of any cast creed religion of India. It is not the only priestly language 
or the languge of only astrology, God, Veda. This subject-group 
consisting of astrology God etc. covers only one of hundrd subjects 
of Sanskrit, other ninetynine subjects are the secular subjects like 
Literature-Rhetorics, Grammar, Astronomy, Science-Technology, 
History-Inscription, Logic, Epistemology, Performing Art like 
drama dance music, today’s Computer Science and so forth and 
80 on. 


(2) Sanskrit deals equally also with the materialistic 
philosophy along with idealistic philosophy—Therefore Sanskrit 
should be equally welcome by the materialist Marxists also in any 
country. Sanskrit is the study of Man and Universe—past present 
and future. 


(3) Sanskrit as a common-heritage language posseses pan- 
Indian potentialities as in (i) devotional songs like—devi sureswari 
bhagavati Gange/tribhuvana-tarini taralatarange etc., (ii) rituals and 
ritual lyrics like—gange ca yamune caiva godávari sarasvati/ 
narmade sindho káveri jalesmin sannidhim kuru, (Hi) pragmatic 
idealistic didactic proverbials maxims and idioms (sükti) like ati 
darpe hata larhkà ati mane ca kauravah ....... , manina bhdsitah 
sarpah kimasau na bhayamkarah etc. etc., (iv) Indian National 
logos like Vande Mátaram, (National Anthem), Satyameva Jayate 
(Govt. logo), bahujanasukháya bahujanahitáya (Akash Vani Radio), 
dharmacakrapravartanaya (Parliament), yogaksemarh vahàmya- 
ham (Life Insurance), Sami no varunah (Navy) etc ete., 
(v) ancicnt Sanskrit literatures like Veda, Ramayana Mahabharata, 
Kalidasa's Raghuvarhsa etc etc, (vi) Linguistics such as common 
stock of vocabulary and Pan-Indian words like surya, grha, 
manusya etc and as a result, any regional languge, be this any 
creative writing or otherwise, of India may be easily translatable 
and made easily understandable to any one of any region of India. 
This is a good example of Inter-regional exchange of Indianism 
through literature and music. Vide Sanskrit translation of Tagore 
Songs like anandadhara bahiche bhubane in Bengali and 
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anandadhara vahati bhuvane etc etc. cf my book Samskrta Rabi 
ndra Sarhgeetam (Tagore songs in Sanskrit), Pub & Translation 
Award from Sahitya Akademy, New Delhi, 2000. 


In conclusion : Regarding the question on whether Sanskrit 
should be the National Language of India just as National Anthem, 
National Flag, National bird etc etc—we must not be two 
extremists—One, that Sanskrit be immediately spoken language 
and our day-to-day life should be all-Sanskritised, another, 
Ritualism, Idealism should not be studied in todays's materiatistic 
all-in-sciencetechnology pragmatic world and therefore Sanskrit 
should not be studied. 


Shunning these two extreme points we should follow the 
midium path in the light of discussions above. 


Last but not the least, both Govts—Central and Provincial— 
should not be politically party-obsessed against Sanskrit. Sanskrit 
is a National property, Internationally adored and should be inserted 
in the education curriculum of all the provinces of India—should 
be made joboriented subject like other modern subjects. 


Listen to how Mother Sanskrit bewails in my Suravág Vilapam 
of Vilápa-Pancikà : I curse in the name of Truth that if my 
humiliation continues, the land of India (Bhàratavarsa) will be torn 
into a thousand fragments as a multilingual country like Sati with 
her body severed in fragments. There is no doubt here......Fie Fie 
on the crooked heinous politics of the Great Leaders of the country 
everywhere who are scheming and most evilminded. The bones 
of my body have been crushed by -the wheels of their politics— 
gapami satyena mamüápamáne sativa vicchinnatanurbhaved hi/ 
sahasradha BharataVarsabhtimiranekabhaseti na sarhsayotra || ..... 
dhig Rajanitirh kutilarh jaghanyárh desasya sarvatra Vináàyakàánàm 
/dhurandharánàmatidurmatinàm yaccakrapistasthisaririkaham. || 
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RELATION BETWEEN CAUSE AND EFFECT 
Dr. Sanghamitra Sengupta 


The theory of Creation has been one of the central issues of Indian 
Philosophy. A great debate has arisen following adoption of different 
viewpoints in developing the theory by different schools of thought. 
The way the relation between cause and effect is visualized has 
been one of the main points that led to the controversy. This article 
illustrates the different ways that Sarhkhya -Yoga, Nyaya-Vaises ika 
and Advaita Vedanta have addressed the problem. 


The Samkhya system has proposed a case of dual 
metaphysics. According to it, Purusa and Prakrti are the two 
ultimate principles. Purusa is the unchanging principle of 
consciousness while Prakrti is that principle of matter, which is 
forever changing and active. Samkhya-Yoga assumes that Prakrti 
comprises of three gunas that lie behind all manifestations. 
According to Sámkhya, the gunas are dynamic in nature and hence 
cannot be immutable. The dynamism in Prakrti, which generates 
heterogeneous categories of creation in all its numerous forms, 
presupposes primordial movement which persists even when the 
heterogeneous manifestations cease, that is in the state of cosmic 
dissolution. Samkhya maintains that creation of the Universe is 
the heterogeneous evolution (visadrsa parinama) of Prakrti. 
To Samkhya, both cause and effect are gunas differing in modes 
only. A unique feature of the Samkhya view of causation is 
Satkáryaváda which implies that effect is sat, i.e., existent even 
before causal operation. The principle which forms the basis of 
Satkaryavada may be summarized in two propositions : that which 
does not exist cannot be brought into existence and that which 
exists cannot be destroyed. (nàsato vidyate bhavah/nabhavé 
vidyate sátab//).! 

In this context, The Sámkhya karik&? states that what is non- 
existent cannot come into existence. Every phenomenon has a 
cause to which it must always be related. The absence of a relation 
between cause and effect would mean that everything could spring 
forth from everything. Since all things cannot be generated from 
all things, the effect must bear some relation with the cause. Since 
a relation is possible only with an entity, which 5 existent, it must 
be admitted that effect remains existent in its causal substance even 
before causal operation. Production is the manifestation of the 
effect, the potential of which lies embedded in its cause. 
(stiksmanarh mirtilabhah karyam)?. The oil exists in sesame, the 


I. Bhagavadgita 2.6 2. Karika No. 9 3. Yuktidipika p. 27 
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statue in stone and curd in the milk. The causal operation merely 
renders manifest what was earlier in unmanifested condition. 


The hypothesis of the Mimansakas is that cause produces 
effect by means of potency, which exists in the cause and is distinct 
from it. According to Samkhya, potency is nothing but implicit 
state of the effect. Sáàmkhya declares that potency exists in the 
cause, which is instrumental in producing the very effect, that is, 
the cause can have potency to produce the effect with which it 
is related. This implies that cause and effect are correlated; effect 
is latent in the cause even before production. Thus it can be stated 
conclusively that effect is not different from cause. 


In the Parináàmavà da of Sáàmkhya dualism, effect is conceived 
as pre-existent in a potential state in the cause. Hence, it is not 
different from cause. Samkhya regarded the effect to be of identical 
status as that of the cause. Samkhya emphasizes that cause and 
effect are identical. Cloth is not different from thread, and pot is 
not different from the clay of which it is made. It can be argued, 
however, that if cause and effect are identical, then both should 
serve the same purpose; but actually it is not so. Thread cannot 
be used like a cloth for the purpose of covering. But according 
to Sámkhya, this argument is not sound enough. Sámkhya works 
with the hypothesis that the same entity can be found to serve 
different purposes. As an example, it points out that a fire can be 
used for cooking, burning or for the purpose of illumination. Thus, 
a difference in purpose does not necessarily imply a difference in 
entity. Thus, in spite of the fact that cause and effect serve different 
purposes, they are identical from the Sáàmkhya viewpoint. 


In the Satkaryavada concept of creation, effect is included 
in the cause itself, and as such is not separate from the cause. 
However, the difference between cause and effect is only in form. 
Samkhya admits of essential identity between cause and effect, 
even though effect has a distinct form and purpose. To elucidate, 
It says that even though jar has got a special performance it is 
not distinct from clay. Cause and effect are matter and its different 
forms. They bear the relation of identity in difference, that is, 
Tadatmya. 

The Yoga system shares the idea of Sarhkhya metaphysics. 
The Yoga philosophy maintains that Prakrti is the root of all 
modifications. Gunas, the constituents of Prakrti, undergo 
modifications constantly, without coming to rest for a moment. 
However, all these modifications are collocations of Gunas only. 
The chief substance, the abiding principle, namely, the dharmin, 
manifests itself through dharmas.The relation between cause and 
effect can be aptly explained to be that between Dharmin and 


33 


Departmental Journal Samskyta Bharati 


Dharma. Dharmin is the principal substance while Dharma is the 
potency or efficiency. (yogyatavacchinna dharminah saktireva 
dharmah)!. 

The theory of creation forms a concrete basis for 
understanding the relation between cause and effect. Nyaya 
Vaisésika upholds the view that the world has originated from the 
particles of four productive elements. These particles, through the 
operation of conscious agency, are united in a specific order so 
as to form new products. The Nyàya Vaisésika maintains that the 
effect is non-existent before its creation. This means that the cause 
produces a completely new object, which begins to exist from the 
moment of its generation. Hence the theory of creation associated 
with the Nyaya Vaisésika is known as Arambhaváda. In the 
Arambhaváda structure of Nyàya Vaisésika pluralism, an effect 
cannot be generated without the operation of a cause. 


Kanada says that in the absence of a cause, there cannot be 
an effect even though there may be a cause that does not produce 
an effect. Although the opponents argue that if the effect is non- 
existent before production, as the Nyàya-Vaisésika maintains, it can 
never come into existence, the argument fails to gain ground as 
according to the Nyàya Vaisésika, non-existence of effect before 
production does not mean absolute non-existence, such as the non- 
existence of the horn of a hare. On the other hand, it is prior non- 
existence or prágabhàva, which, obviously, is to be followed by its 
effect. Nyaya Vaisésika does not uphold that anything non-existent 
can be produced. Their point is that whatever is produced cannot 
have an existence prior to production. Cause and effect are bound 
in a unique relationship. There is an inseparable relation of 
inherence between material cause and effect. Kanada holds that 
inherence is the relation between material cause and effect. 
ihedamiti yatah karyakarahyoh sa samavayah> Nyaya Vaisésika 
maintains that as long as the effect Jasts it inheres in its cause 
and even when it does not exist, as for instance before its 
production and after its destruction, its non-existence in both cases 
called prágabháva and pradhvansábháva is attributed to the same 
cause. According to the Nyáya Vaisésika, there is invariable and 
unconditional relation between cause and effect. Because of this 
relation Samaváya, effect cannot be separated from cause. Cloth 
cannot have an existence distinct from thread. Antecedence is the 
necessary condition for cause. There is the relation of antecedence 
and sequence between cause and effect. The Nyaya Vaisésika 


i. yogabhasya, 3.]4 2. Vaisésikasutra, l.2., l.2.2 
3. Valsésikasütra 7.2.26. 
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conception of reality of the world is, based upon its causal theory 
where the effect is supposed to have an existence independent of 
the cause. Hence cause and effect cannot be identical. Causal 
relation in the Nyáya Vaisésika metaphysics is Samavaya or 
inherence. According to the Nyaya Vaisésika, cause and effect are 
two distinct substances of which the latter subsists in the former 
by Samavaya relation. In Samavaya, one of the two elements in 
a relation must be dependant on the other. Here, effect is dependant 
on cause, its Samavayi Karana. Thus we see that the. Abhivyak- 
tivada of Sarhkhya agrees with the theory of causality termed as 
Satkáryaváda whereas Arambhavada of Nyaya Vaisésika is 
supported by the theory of causality termed as Asatkaryavada. 


Advocates of Advaitavada upholding the doctrine of 
Vivartadvada claim that Brahman, the identity of pure being, pure 
consciousness and pure blessedness, is the only reality. The 
physical world is nothing more than an illusory imposition (vivarta) 
on Brahman. 


Vivartavada of Advaitin goes with the distinct formula termed 
as Satkaranavada for, according to Advaita Vedanta, Karana only 
exists, Karana is Sat, and Karya is the only appearance or Vivarta 
of Karana. 


Contrasting it with the term parinama can expose 
philosophical implication of the term Vivarta. When cause 
and effect belong to the reality of same order, effect is called 
parindma of cause as in the case of Prakrti and its evolution. If 
the effect does not belong to the same level of reality as the cause, 
then the effect is known as Vivarta as in the case of the world 
in relation to Brahman. 


In the Advaita Vedanta metaphysics of non-dualism, the effect 
is characterized in its specific theory of Vivartavada as ananya, 
that is, no other to the cause. The term ananya acquires a technical 
significance, which distinguishes its position from Sámkhya Yoga 
and Nydya Valsésika philosophy. In his commentary on 
Brahma Sutra "tadananyatvamàrambhanasabdadibhyah"! the 
great Sankara brings out the significance of the term as karanat 
paramarthato'nanyatvam vyatirekenabhavah karyasydvagamyate. 
Vácaspati Misra in his commentary, Bhamati, on the same sutra 
discusses the implication of the term ananya as na 
khalvananyatvamityabhedam brümah kintu bhedart 
vyásedhàmah.? 

Hence we understand that according to Advaita Vedanta the 
effect is not to be conceived as having an existence distinct from 


I. Brahmastira 2.].]4, 2. Bhàmati 2..7!4 
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cause (bheda) as Nyaya Vaisésika would have it. On the other hand 
Advaita Vedanta does not uphold abheda (identity) of the effect 
with the cause, as does the Sarhkhya system of metaphysics. 
According to Advaita Vedanta the relation between cause and effect 
is neither a relation of identity nor a relation of difference. The term 
ananya implies that the effect is no different from the cause. The 
effect is not distinct from cause, that is, non-existent in isolation 
from cause. The key aspect of Advaita Vedanta theory is that it 
denounces the relation between cause and effect totally. Since, 
from monistic standpoint, relation presupposes difference, 
Advaitins conclude that there is no relation between cause and 
effect, as there is no difference between them. 


A proper appraisal of the theory of causation opens up a path 
for the exploration of the philosophical structure involving the 
relation between cause and effect, which varies from one tradition 
to another. 

A careful analysis of the relation between cause and effect 
reveals that the various metaphysical structures, along with their 
respective theories of causality, weave different patterns, centering 
on the understanding of the relation between cause and effect. 
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THE. PATANJALA-YOGA CONCEPT OF 
RECOLLECTION 


Dr. Narayan Kumar Chattopadhyay* 


In the Samkhya and Yoga systems of thought memory or 
recollection (smrti) has not been accepted as valid knowledge 
(pramána) and memory is not a piece of true knowledge 
(pramá). Still, for acquiring scriptural knowledge or for maintaining 
the pragmatic worldly affairs memory or recollection is essential. 
There are a few philosophers who accept memory as valid 
knowledge. A section of the ancient Naiyáyikas and the Jains 
accept the recollective knowledge or memory as a piece of true 
knowledge. The Buddhists criticize mernory and accept that 
memory knowledge is invalid knowledge. This view of the 
Buddhists has influenced the Samkhya-Yoga and the Monistic 
Vedanta systems to some extent. A section of the Naiyayikas 
established the invalidity of memory in a different manner. 
Jayantabhatta said that memory is something "'anarthaja", i.e. 
memory is not produced through any present object and as such 
memory is not a piece of true knowledge. Garhgesa Upadhyaya 
has stated that since there is a reference of the past, smrti or 
memory is invalid knowledge, because a plece of true knowledge 
is related with a present object. 


In the Patafijala-Yoga system smrti or memory has been 
discussed throroughly. The definition of memory is stated there as 
— "anubhütavisayásampramosah smrtih (P.Y.S.I. ]]). It means that, 
"memory (smrti) is not-adding-surreptitiously (asampramosah) to 
an once experienced object". (J.H. Woods). 


Now a question arises and that is, memory or recollection 
(smrti) of whose or which? Recollection of the object or of 
knowledge or of the both? This question has been raised in 
the VyàsaBhàsya in a different way. Vyásadeva, the Yoga- 
Bhásyakára has wanted to establish that memory does not recollect 
or express more than the known object. The speciality of memory 
lies in its cause. Impression or samskara is an extra-ordinary cause 
behind any sort of memory. In case of recognition (pratyavijna) 
some thinkers opine that impression (samskara) has a part behind 
it, but in that case impression is not an extra-ordinary cause but 
an ordinary cause. For this reason there is some sort of difference 
between memory and recognition. Generally, the memory of some 
objects are being happened. There are numerous examples of it. 


* Reader, Dept. of Sankrit, C. U. 
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But the memory of a piece of knowledge and the memory of a 
memory are also found. The memory of a piece of knowledge is 
of different form. In that case the noun (videsya) of memory- 
knowledge becomes the object and not the knowledge. For 
example, the recollection of the form of the valid knowledge,— 
“it is that jar" implies that the impression of the piece of the valid 
knowledge, -— “| know the jar” is the root of the present knowledge 
"that jar". Therefore, this is the recollection of the previous 
knowledge and not only of the object "jar". Since the knowledge 
of the non-entity is absurd, entity or object is a must. In this context 
we should remember that memory of an imaginary object is also 
possible. In dream we may create objects by the analysis and 
synthesis of the previously known objects. In these cases 
impression (samskara) plays the main role and there is a secondary 
role of the imagination and as such this type of knowledge might 
be termed as memory. For example, one person has seen his body 
including head in a mirror. He has also seen a sword and also the 
act of cutting something. In dream that person might produce an 
image combining these pieces of recollection with the aid of 
imagination. He sees in dream that he beheads himself with the 
sword. Similarly in case of one's flatuence or hypocondria the 
recollection of some impressions could rise up. In these cases some 
impressions become kinetic and as such the selection among the 
impressions are being happened for which one may dream 
differently. In the religious scriptures it is stated that a few dream- 
events may imply some future incidents. Those are not always real 
and as such unaccountable. 


Vyásadeva in his Pátanjala-Yoga-Bhàsgya has opined that all 
the dream images are memory image. This verdict of Vyasadeva 
has a special significance. It cuts the very foundation of Idealism 
and Mayavada. It is stated before that memory may be subdivided 
into two sub sepcies,—the memory of an object and the memory 
of the act of knowing an object. Vacaspati Misra in his 
"TattvavaidSáradi" commentary has stated that memory does never 
recollect more than what is experienced though it may recollect 
less, i.e. omitting some portion it may remind a partial picture of 
the previously seen object (tadadhikavisayaparigrahastu 
sampramosah,—Tattvavaisaradi, I.]]). The Samikhyastitrakara has 
not given any novel information with regard to memory or 
recollection. 
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EDUCATION IN THE VEDIC PERIOD 
Amar Kumar Chattopadhyay 


Education is decidedly a very important element for man-making 
in the society. This importance was also duly recognized in the 
Vedic period and education was consequently made compulsory 
for three castes. It is stated in several Vedic passages that a man 
is bound by debt as soon as he js born—he becomes indebted to 
gods, ancestors and seers (T.S. VI. 3.0.5; 4. 7.2.4 ). 


In order to free himself from the bond of debts one should 
perform rituals, offer libations or oblations and study the Vedas. 
Theoretically one can marry only after completing his studies. 


The prescribed age for admission to any Vedic school (housed 
in preceptor's abode) differs according to the caste of the student 
concerned. A brahmin boy can seek admission at the age of eight, 
a Ksatriya son is allowed to be admitted when he is eleven years 
old and the age fixed for admission in case of a Vaisya boy is 
twelve. The highest limits of age for them are sixteen, twentytwo 
and twentyfour respectively. The student has to stay for twelve 
years in his preceptor's house to complete the course. A ceremony 
is held on the occasion of admission which is called upanayana 
i.e. initiation to the Vedic studies. The best season for admission 
for all castes is spring. 

A student, after his admission, must live a strictly disciplinary 
life. He should control his sensual passions, sleep, anger, vanity 
and avoid any kind of cosmetics. He should shun company of 
women, music and dance. He should not hurt anyone by his talks 
or use any harsh word against anybody. The student should use 
antelope's skin, hold a stick, take a seat lower than that of others'. 
He should be very humble in his every approach (G.B.P. Il. 2.4,7). 

In a class the student has to take his seat in front of the teacher 
facing him from the west and the teacher faces the student 
from the east (“पुरस्तादेव प्रतीचे: समीक्षमाणायानुब्रूयात्‌”-'58 . XI.5.4.4). 
According to the RK-pratigakhya, however, the teacher should sit 
facing the east, north or north-west (XV.T). The north-west direction 
is called invincible quarter (अपराजिता). 


Admission to a Vedic class or upanayana is regarded as the 
second birth of the boy (“गर्भौ वा एष भवति यो ब्रह्मचर्यमुपैति ”--58 
XI.5.4.]6). A mantra is called brahman and the disciplined life led 
for learning the mantras is known as brahmacarya. The teacher 


instructs his student after the latter's initiatlon—“WeTarala ...... कर्म 
कुर्विति ...... समिधमाधेहीति ..... मा सुषुपृथा:” (SB. XI.5.4.5)—You are 
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a brhmacart Serve your teacher. Place regularly a piece of wood 
In the fire-place of the teacher. Do not sleep by day-time. This 
act of placing a piece of wood in the sacred fire during the entire 
student-life is considered as a marathon sacrifice—“al ज्रह्मचर्यमुपैति 


स यामुपयन्‌ समिधमादधाति सा प्रायणीया या aren सोदयनीया या अन्तरेण 


सत्र्य एवास्य ता: (58. XI.3.3.2). During his stay at his preceptor’s 


house p e student has to take care of his teacher, his house and 
cattle (SB. II.6.2.5; SA. VIIL.I9; AA. I. 6.3, 4). 


Academic session commences from the month of admission 
(AG.). In a class one or two students should take their seats on 
the right-hand side of the teacher. [n case of students more than 
that, they should sit according to the space available. The students 
should touch the feet of the teacher first and then request him to 

read out the text (‘अधीहि भोः). The teacher then begins his class 
with the utterance of the syllable Aum having four or six mora. 
If any student wants to go out for a short while, he should move 
around the teacher keeping him in his right and then leave the 
class. After the day's lesson is over, the students should again 
salute the teacher by touching his feet. 

Lessons are taught to the students in the same way as children 
are asked to memorize the multiplication table at primary schools. 
The teacher at first recites a mantra and the students then repeat 
the same with identical intonations and accents (“शाक्तस्येव वदति 


शिक्षमाणः” Rv. VII. ]03.5) No trace of initiation to writing is found 
enjoined anywhere in the Vedas and Vedàngas. Nowhere any 
reference is made to anybody copying a text or preparing his 
lessons from a copied text. It is not that there did not exist any 
written text at the time of Siksas, still teaching and reading out 
from a written text were highly discouraged and discarded in the 
academic circie—“मीती शीघ्री शिरःकम्पी तथा लिखितपाठक:। 
अनर्थज्ञोऽल्पकण्ठश्च षडेते पाठकाधमाः Il — PS. 32; “पुस्तकप्रत्ययाधीतं नाधीतं 
गुरुसस्निधौ। राजते न सभामध्ये जारगभी इव fnr [D — NS. !.8.9). 


The teacher and the taught while reciting the mantras should 
indicate the accents and musical notes by the movement of their 
hands or otherwise. In no case any lesson is to be given or taken 
without the corresponding customary movements of hands or other 
prescribed ॥0८०४०7१३--हस्तहीनं तु योऽधीते स्वरवर्णविबर्जितम्‌ । ऋगूयजुः- 
सामभिर्दग्धो वियोनिम्‌ अधिगच्छति॥ हस्तेन वेद॑ योऽधीते स्वरवणीर्थसंयुतम्‌ | 


ऋग्यजुःसामभिः पूतो ब्रह्मलोके महीयते॥” —PS. 54, 55). In case of 
teaching the S&mans the teacher should sit and hold his hands 
on the knees and indicate the musical notes of the syllables by 
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touching the phalanxes of the fingers of the right hand by the right 
thumb-—“ प्रसार्य चाङ्गलीः सवी रोपयेत्‌ स्वरमण्डलम्‌। न चाङ्गलीभिर्‌ AT 
अङ्गषठेनाङ्गलीः स्पृशेत्‌ ॥ ..... अद्भष्ठाग्रेण ता नित्यं मध्यमे पर्वणि स्पृशेत्‌ ॥” 
—NS. I. 6. 5, 6). The teacher while imparting his lessons should 
recite the mantras at a slow speed, so that the students can follow 
him and retain the sounds in their memory—“शिष्याणाम्‌ उपदेशार्थ 
pag वृत्तिं विलम्बिताम्‌” (NS. |. 6.22). 


The texts of Mahánàmni verses and Mahávrata ceremony were 
taught only after the student had observed a particular vow for a 
full one year. Both the teacher and the student went outside the 
village and the classes on these texts were held there. The session 
was held during the summer solstitial period (AS. Sr. शा. .4. 
I-25). The same rules were followed for the lessons on Upanisads 
also. 


In the scheduled list of holidays were included lightning, 
thundering, heavy rain, storm, conflagaration and others. Classes 
remained suspended on all such days (SB. XI. 5.6.-9). 


The subjects which could be studied during the later Vedic 
period were, apart from the Vedas, Vedánáàm veda (grammar), 
Itihàsa-Purana (myths and legends), Rasi (arithmetic), Ekayana 
(code of conduct), Vako-Vakya (art of conversation or debate), 
Sarpavidya (Science of snakes or toxicology), Ksatravidya (Political 
Science or Military Science), Nidhi (accountancy), Naksatravidyé 
(astronomy) and others (SB. XII. 4, 3; Ch. Up. शा. .2). 


A very relevant and pertinent question which arises at this 
point of our discussion is whether female education existed in the 
Vedic period or not. Had the girls any access to the Vedic lore ? 
Were they allowed to study the Vedas ? Even if girls were sent to 
the houses of teachers, how long could they continue their studies 
there ? What was their marriageable age ? Did the co-education 
system exist at that time ? Taking note of all these points and the 
practical difficulties involved, it appears that under the residential 
system of education and that too within a limited space of 
preceptor’s house, girls had little scope of education during the 
ancient period. The Grhyasutras also do not furnish any direct 
evidence of the upanayana ceremony for girls. We, however, learn 
from the Smrti of Yama (an ancient law-maker and sociologist) 
that women too had access to the Vedic knowledge in the distant 
past and they wore sacred thread on their shoulders and had the 
right to utter the Savitri rk—"qxreed तु नारीणां मौज्जीबन्धनम्‌ इष्यते | 


अध्यापनञ्च वेदानां सावित्रीवचनं तथा il” 
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It may also be noted here that Panini in his aphorism 
'जातेरख्रीविषयाद अयोपधात्‌’ (IV. ]. 63) rules that the suffix Als is to 
be added to a stem denoting a class-name to get the corresponding 
feminine form. The examples found in the commentaries of 
Jayáditya and Bhattoji Diksita under this rule are Kathi, Kalapi, 
Bahvrci etc. This clearly shows that at one time women could learn 
and teach the Vedas. The words acarya and upadhyaya also prove 
the same point (P. IV. 7.49). How can one teach the Vedas unless 
she herself has formally completed her course of studies ? We 
should also bear in mind that the Vedic language is only a polished 
literary language based on a spoken dialect. So one could not resist 
a woman using a polished tongue in the Vedic period. Women could 
not be accused of speaking a chaste language. The Vedas do not 
contain any such accusation or prohibition. But in spite of this, 
to use a chaste language is one thing and to have a specialized 
knowledge on a subject contained in such a language is another. 


In the Rgveda, we find Yami, sister of Yama, Lopamudra, 
Apala and Ambhrni using the Vedic tongue and yet their utterances 
have not been expunged from the sacred texts. In the Aitareya 
Brahmana (25.4) we come across a maiden obsessed with a 
Gandharva pointing out a defect in the time-schedule of Agnihotra, 
a daily ritual made cumpulsory for every house-holder. The Brhad- 
áranyaka Upanisad also records the names of Maitreyi and Gargi. 
The desire for obtaining a learned daughter is also expressed in 


the same work—"emy य इच्छेद्‌ दुहिता मे पण्डिता जायेत सर्वम्‌ आयुर्‌ 
इयाद्‌ इति तिलौदनं पाचयित्वा सर्पिष्मन्तम्‌ अश्नीयाताम्‌ ईश्वरौ जनयितवै” 


(Vl. 4.77)—and one who wishes that he may obtain a learned 
daughter and she enjoy her full span of life, should prepare a food 
of rice mixed with sesame and the couple should partake of it 
sprinkled with ghee. They will then be able to give bith to such 
a daughter. 


The Aévaláyana Grhya Sutra also in its list of teachers to 
whom libations of water are to be made, mentions the name of 
a renowned lady teacher Vadava Pratitheyi (III.4.4). 


The consorts of house-holders had to utter certain mantras 
at the place of rituals. That the house-holders uttered the mantras 
without the help of the priests and their better halves sought the 
help of the priests for pronouncing them indicate that female 
education was not made compulsory at that period. It can still be 
said that there was no bar to women pronouncing mantras. 


On the day of returning home (Samavartana) after completing 
the course, the student should again place a piece of wood in the 
sacred fire of his teacher and then take a bath. He now becomes 
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a snataka i.e. one who has symbolically washed off his vow of 
brahmacarya. The parting speech of the teacher to his student on 
such an occasion is found recorded in the Aitereya Upanisad 
(I. I). Even after returning home from preceptor’s house, every 
house-holder should continue his study daily starting from the 
month of Srávana (AG. Ill. 5.2; IV. 5.2.). Veda (ब्रह्मन) is endless 
and so ब्रह्मयज्ञ can end only in one’s death and is cherished to be 
continued in the next birth. 
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NYAYA, AYURVEDA AND THE VEDAS 
Ramkrishna Bhattacharya 


The present trend in the field of research is to adopt and 
develop inter-disciplinary approach. The aim is to focus on some 
disciplines and find out (not invent) the underlying unity either in 
the method or in the conclusions arrived at, even if they had 
followed different routes. The basic area is of course logic which 
was once declared to be ‘the Art of Arts’ and ‘the Science of 
Sciences’. The study of logic, in so far as it is to be called a practical 
science, should have a purpose. Instead of being treated as an end 
in itself, it should be studied in the light of its actual application 
to different branches of arts and sciences. Unfortunately such an 
attitude to logic has not yet developed in India. A Naiyayika 
(logician) and a Bhisak or Kavirája (physician) are seldom (if at 
all) found exchanging notes. Yet a little reflection will show that 
a physician who has studied his Carakasamhità (CS) well, cannot 
afford to ignore some issues of logic related to his profession. 


This points to the necessity of comparing and contrasting the 
theories of knowledge (what is called epistemology or gnosiology) 
found in the Nyayasutra (NS) and the CS. 


NS, l.4.3 enumerates four instruments of cognition 
(pramana), namely, perception (pratyaksa), inference (anumàna), 
comparison (upamàna) and verbal testimony (sabda). The CS, 
however, first mentions the testimony of trustworthy persons 
(aptopadesa), followed by perception, inference and prosyllogism 
or ratiocination (yukti) (..7). However, CS 3.86. 33-34 refer 
to tradition (aitihya) (but include it in verbal testimony) and 
analogy (aupamyga).! 


The basic difference, however, lies in the priority given to 
verbal testimony in the CS. We are to note that the word, àpta, 
trustworthy, in the CS refers not to any superhuman author but 
to such persons as are of a sáttivika (pure and good) nature and 
highly leamed (..8, ]9). In the NS, on the other hand, the 
highest form of verbal testimony is agama, the Veda. The NS 
devotes a whole section (2.].957-68) to establish the validity of the 
Veda and then concludes with the following remark : “Like the 
validity of the magic spells (mantra) and the science of longivity 
(Ayurveda), its (sc. the Veda’s) validity is proved because of the 
trustworthiness of the person uttering it". (2..68)@ 

Who uttered the Veda? The NS itself and its commentator, 
Vatsyayana are silent on this vital issue. So is Uddyotakara. It is 
only Vacaspatimisra who, in explicating the significance of 
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(ddyotakara's commentary, declared God to be the author of the 
Veda. Jayantabhatta, Udayanacarya and Gangegopadhyaya elected 
to follow Vacaspati in this regard. And thus the later Nyaya- 
Vaisesika authors deal with the ideas of God, atoms, the Veda and 
sheer sophistry with perfect equanimity. 


All this leads to a number of problems involving both the 
validity of the Veda and the definition of áptapurusa, the trustworthy 
person. 


Before going into the problems, let us first note why the CS 
puts aptopadesa first in its enumeration of the pramana-s. We have 
to consider how a young man starts learning his science. At first 
he has to go to a competent medical practitioner (or practitioners) 
whom he has to accept as 4pta, trustworthy (unless proved 
otherwise). Then he has to develop his faculties, both of the senses 
and of the mind. He must learn to draw inferences through 
syllogism and prosyllogism. Perception of course remains, as in 
the Nyáya tradition, the first of the pramana-s (pramanajyestha), 
but before he learns to perceive he has to be taught what is to 
be perceived. Thus the priority given to 4ptopadesa in the CS seems 
o have orginated out of purely pedagogic considerations. 
Perception is central to identifying any disease and prescribing the 
proper remedy. If one does not learn to notice the manifestations 
or marks (laksana) of the disorder, one cannot draw any proper 
inference.? 


This is why the Mimámsakas were of the opinion that the 
prescriptions provided in the medical texts such as the CS on the 
use of drugs, etc. are not revealed like the Veda; they were but 
conclusions reached by following the joint method of agreement 
and difference (anvaya-uuatireki). The Mimamsakas apparently 
did not care to treat Ayurveda on a par with the Vedas themselves. 
They rather claimed that like the science of grammar, Ayurveda 
is not composed but only remembered. Those who intend to 
abridge or amplify a pre-existing science are known to be its 
authors. Caraka was just such an author. 


It is curious to note that Jayantabhatta refuses to accept this 
view. Ayurveda, he says, is authoritative not because of what the 
Mimámsakas take it to be, but owing to the trustworthiness of the 
persons who taught it. Their instructions can be verified by 
perception, etc. in case of a few (or even several) diseases, but 
not for all. He argues as follows : 


a) Ayurveda prescribes herbs like marbylion (haritaka) the 
efficacy of which can indeed be verified by the joint method. But 
what about the efficacy of Somaraji that ensures a very long life 
(one thousand years)? We can never verify it (for no one who has 
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not taken Mi is expected to live so long) Hence the 
trustworthiness of Ayurveda per se is to be admitted. Otherwise 
one has to assume that it Is composed partly by a trustworthy 
person and partly by one who is not, a case of ardhajarati-nyàga. 


b) It is not possible to verify the actions of all metals, herbs 
and other medicinal substances upon human bodies. “Men are 
innumerable and diseases are endless. A man cannot cross the 
ocean of the science of medicine even if he attempts to do so for 
millions of aeons".? 


Surendranath Dasgupta summarily dismisses  Jayanta's 
arguments as “very weak”.© Indeed Jayanta in his zeal for 
aptapramanya overlooks or ignores the simple fact that the 
physician who first prescribed the drug X for curing the disease 
Y had to follow the joint method in his experiment before he could 
advise a patient to take it. The CS embodies the results of many 
such experiments conducted by generations of physicians. The 
work is cornpendious by nature precisely because it assimilates 
the results of all experiments done in the past. It was not necessary 
for Caraka, the eponymous author of the compendium, to ascertain 
the properties of all the substances recorded in the work by 
applying the joint method. But the first man to experiment with 
the medicine had no trustworthy person to resort to. Only when 
a compendium of medicine is already there, one can speak of its 
aptapramanya, not before. 


Why was Jayanta so zealous to establish the apta character 
of Ayurveda? He was prepared to abandon even the efficacy of 
the joint method for inferring cause-effect relations. He goes to the 
extent of declaring that an omniscient person is the author of 
Ayurveda and thereby he.admits the limitations of the joint method 
to boot.’ This reveals the weakness inherent in the very concept 
of apti in the Nyáya tradition. The enumeration of the pramana- 
s in the NS begins with perception. Inference is defined as an 
instrument which is preceeded by perception (tatparvakam, l.].9). 
Vátsyáyana, however, explains the term, anviksa as follows : 


“The inference (anumana) which is not contradicted by perception 
and scripture is called anviksá." He further states (on NS l..) 
that "the inference which is contradicted by perception and 
scripture is pseudo-nyaya (nyayabhasa).” The addition of ‘and 
scripture' takes the bottom out of the definitions of perception and 
inference provided in the NS (4.i.4 and 5). 

While explaining NS, I.].8 (two kinds of verbal testimony 
concerning perceptible and imperceptible objects) Vàtsyáyana 
says, “This is the division of the words of the seers and the ordinary 
persons" (evam rsi-laukika-vakyanam vibhaga iti). A putative 
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objector raises a question : "Why is this said over again (after 
explaining what is meant by verbal testimony on ]..7)?" 


Vátsyáyana replies : "Let him not think that since its object 
is definitely known (by perception only), only the word having 
perceptible object of a trustworthy person is pramana. Since its 
object is ascertained by inference, the word having an imperceptible 
object is also pramàna" (on NS, ]..8). 


Who is this putative objector? Phanibhüsana Tarkavágisa 
claims that Vátsyáyana's opponent is not just a nastika who denies 
the validity of verbal testimony as pramana, but rather one who 
admits verbal testimony as an instrument of valid knowledge but 
refuses to accept the Veda to be on a par with perception and/ 
or inference. 


Whatever the identity of the opponent may be (a Càrvàka or 
a pre-Dihnága Buddhist, as Tarkavágisa suggests), the fact remains 
that to Vátsyáyana rsivakya is as much unimpeachable as 
perception. One may even venture to suggest that Sabda is more 
important to the followers of Nyàya than any other means of 
knowledge. Hence Jayanta has to insist on the aptapramanya of 
Ayurveda rather than its pratyaksádisarnoàdat pratipádanam.? 


In his definition of verbal testimony Vatsyayana writes : 


A trustworthy person (apta) is the speaker who has the 
direct (sáksàt) knowledge of the object and is motivated 
by the desire of communicating the object as directly 
known by him. Apti means the direct (saksat) 
knowledge of an object; an āpta is one who employs 
it. (on NS, T.l.7). 


What Vátsyáyana adds to this observation is highly significant: 


This definition (of a trustworthy person) is equally 
applicable to the seer (rsi), noble (arya) and barbarian 
(mleccha — person without Vedic practices). Thus the 
practice (uyavahàrah) of everybody is carried on. 


Some modern scholars have been favourably impressed by 
this show of openness.!? But the reason of this liberality may lie 
elsewhere. The inclusion of the barbarians, it appears, was 
inevitable. So far as everyday life is concerned, they were 
apparently no less indispensable than the seers (rsis) and 
noblemen (àrya-s), for they were the custodians of magic spells 
and herbs. The spells and Ayurveda, NS 2..68 declares, are as 
much valid as the Vedas themselves. In fact, the validity of the 
Vedas is claimed on the basis of that of magic spells and Ayurveda! 


Thus, in order to establish the independent validity of verbal 
testimony, the redactor/s of the NS as well as its commentators 
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had to accommodate the lesser evil. It is indeed a paradoxical 
position to adopt : one has to admit the non-Vedic mleccha-s In 
order to uphold the authority of the Vedas! 


In spite of the anomalous nature of the CS which admits two 
opposing therapeutic techniques (one based on the supernatural 
and the other on rational application), the basic thrust is on the 
latter rather than on the former.!! NS, 2..68, on the other hand, 
treats magic spells and Ayurveda as equally effective and mentions 
the validity of all three on the basis of the trustworthiness of the 
persons uttering them all. The Veda too is as much trustworthy 
as those two due to the same reason. 


Why did Vatsyayana, and for that matter many a founder and 
explicator of the philosophical schools in India, pay obeisance to 
the Veda? Satis Candra Vidyábhüsana was of the opinion “that the 
unfavourable criticism to which Anviksiki (the science of Logic) 
had long been exposed, terminated practically in the first century 
A. D. when, under the name of Nyayasastra, it accepted the 
authority of the Vedas...”.!2 Debiprasad Chattopadhyaya has 
explained this phenomenon as a kind of ransom paid to the 
smrtikara-s, law-makers. The law-makers, of course, were up in 
arms against the reasoners (haituka-s) and the haituka-s had to 
appease them by admitting the authority of the Veda as the ultimate 
verbal testimony.!3 Apparently, the later Naiyayikas and Nyaya- 
Vaidesikas were ardent theists themselves. They were under no 
compulsion to pay lip service to the Veda, for they themselves were 
firm believers in and committed campaigners for the infallibility of 
the Veda. To them paying obeisance to the Vedas was no longer 
a duty to be performed with reluctance : they were only too willing 
to defend the cause of the Veda. l 


The most interesting anomaly is to be found in the text of 
the Vaisesikasttra. In the first three stitra-s the author states that 
his purpose is to explain merit (dharma) and declares the end of 
the Veda as pramana. The third sütra is repeated at the end of 
the work (tadvacana vacanadamnayasya pramanyamiti, 0.2.9). 
But the rest of the text has nothing to do either with merit or with 
the Veda. This led to a satirical verse directed against the 
Vaisesikas: "The discussion of the six categories on the part of 
one who wants to explain merit is like proceeding towards the 
Himalayas when one desires to go to the sea.’’!4 


Speaking of the veneration for the Veda as found in the 
ValSesikasütra, Mrinal Kant! Gangopadhyaya has raised the very 
pertinent question : Is it genuine or fake?!> His answer goes to 
show that "there may be scope for an honest doubt as to the actual 
purpose behind all this exercise" for defending the infallibility of 
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the Vedas.!* The same question may be raised against the NS with 
the same answer forthcoming. The way Vátsyàyana juggles with 
the authenticity of magic spells and Ayurveda and even approves 
of the mleccha as a trustworthy person seems to bear out this 
contention. 


Notes and References 


l. 


S 


For the Nyayasttra and Vatsyayana's commentary, all references are 
to Anantalal Thakur's ed. (New Delhi : indian Council of Philosophical 
Research, I997), and Mrinal Kanti Gangopadhyaya's trans. (Nyaya, 
Calcutta : Indian Studies, i982). For the Carakasamhità | have used 
P.M. Mehta's ed. (Jamnagar : Shree Gulabkunverba Ayurvedic Society, 
I949). 


For a detailed commentary on NS 2..68, see MM Phanibhüsana 
Tarkavagiga, Nyaya Paricaya, Kalikata : West Bengal State Book 
Board, ]978 (reprint of the second edition, ]940), pp. 79-88 and 
Nyayasttra o Vatsyayana Bhasya, Vol. 2, published by the same, 
984, pp. 343-68 (both in Bengali). 


It is interesting to note that though the CS follows the NS in classifying 
inference into three kinds, namely, pirvavat (having the antecedent 
as the probans), Sesavat (having the consequent as the probans) and 
samanyatodrsta (where the vyapti Is ascertained by general 
observation), the instances given in the CS are somewhat different. 
For example, speaking of deducing the cause from the effect, CS, 
.72.2I-22 says: maithunam garbhadarsanaát (copulation by observing 
pregnancy) while Vatsyayana refers to the inference of rainfall by 
noticing the fullness of the river (on NS, ..3). 


It is worth noting, on the other hand, that Vatsyayana in his comments 
on NS, l.I.6 refers, in addition to the example of the cow and 
the goyal (gavaya), to two medicinal herbs, mudgaparni and 
masaparnl He concludes with the following words : “Thus many other 
things are to be known as the objects of upamana (comparison) in 
everyday life.” 


Jayantabhatta refers to this view of the Mimamsakas in his 
Nyayamarjari (NM), ahnika 4, Gaurinatha Sastri's ed., Varanasi : 
Sampurnanand Sanskrit Visvavidyalaya, Part |, 982, p. 347. For an 
English paraphrase of this passage see Janaki Vallabha 
Bhattacharyya's (unfinished) translation of NM, The Compendium 
of Indian Speculative Logic, Delhi : Motilal Banarasidass (MLBD), 
Vol. ], 978, pp. 56-78. 

NM (n4 above), pp. 347-48 (English trans., pp. DI9-20). 


S.N. Dasgupta, A History of Indian Philosophy, Vol. 2 (932), Delhi: 
MLBD, I975, p. 280. 


NM, p. 347 (English trans., p. 5]9). 
Tarkavagiga (n2 above), Vol. I, 989, p. 93 and n. 
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NM, p. 347. As a contrast to this allegiance to agama, we may refer 
to the following statement of Bhaskaracarya : “In this astronomical 
department scripture is authoritative only when it is supported by 
demonstration” (atra ganita-skandhe upapattimàn eva agamah 
pramanam), quoted in J. Muir, Original Sanskrit Texts, etc. Delhi: 
Orient Publishers, Vol. Il, 974 reprint, p. 6l nl83. 


Cf. "It Is curious to notice that Vatsyayana says that an arya, a rsi 
or mleccha (foreigner) may be an àpta (reliable authority)." Dasgupta 
(n6 above), Vol. |, I922, p. 294 n2. 


CS, 3.8.87. It also speaks of a third kind, namely, medicine based 
on mental control (sattvavajayah) (..54). 


S.C. Vidyabhushana, A History of Indian Logic (920), Delhi : MLBD, 
]988, p. 39. 


Chattopadhyaya, Introduction to Nyaya (see nl above), pp. ixxx- 
xc. 
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Vol. l, p. 282 n2. He found it cited “in an old commentary of the 
Kalapa Vyakarana’”’ (ibid.). 
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SOCIAL ASPECT OF PALI BRAHMAJALA SUTTA 
Mani Kuntala Haldar (De) 


Among the three sections of Pali Tipitaka (Tripitaka) or Canonical 
Pali literature, the Brahmajála Sutta of Dighanikaya (belonging to 
Suttapitaka) is the foremost among the whole range of old literary 
compositions for a comprehensive study about the mode of life 
and culture in ancient India. It has two distinct parts—one deals 
with the social life of the people of ancient India and the other 
contains the reference to several schools of philosophy. However, 
the first portion contaíns the enumeration of mode of life and culture 
under the aegis of Silas or moral principles in three successive 
sections viz., Cülasllakhanda (shorter principles on general 
morality), Majjhimasilakhanda (middle-sized section on morality) 
and Mahástlakhanda (enlarged section on morality). Nevertheless, 
although the Cülasilakhanda deals with moral precepts, the other 
two i.e., Majjhima and Mahásilakhandas concentrate more on the 
life and practices of the ancient people. 


COLASILA-KHANDA : 


Behind the moral injunctions, both positive and negative of 
the Cülasilakhanda the idea was that man is prone to commit 
errors. Hence, the formulation of the precepts like abstinence from 
killing (panatipata), stealing (adinnadáná), telling lies (musavada); 
telling slandering (pisunavácà) and harsh words (pharusavácá), 
speaking frivolous talk (samphappalapa), leading unchaste life etc. 
was necessary to keep the mankind in a state of purity. All sorts 
of bad practices like taking food after midday, presenting one as 
a spectator at fair with nautch-dances and music, using garlands, 
unguents and perfumes, keeping costly furniture, transacting in 
gold and silver, accepting uncooked grain, raw meat, sheep or goat, 
fowls or swine, elephants, cattle, horses and mares, also accepting 
women or girls (itthi-kumárikà patiggahanà), bondmen or bond- 
women (dása-dàsi patiggahaná), also receiving cultivated fields or 
waste (Khetta-vatthu), acting as a go-between or messenger 
(düteyya-pahipa-gamanánuyogá), buying and selling (Kaya- 
vikkaya), cheating with scales or bronzes or measures (tulakuta- 
kamsaküta-mánaküta) etc. were forbidden for monks to prevent 
harmful physio-psychic effects arising therefrom. The moral import 
of these precepts, though indirectly, expresses the darker and 
prodigal side of the social life. 


* Head, Dept. of Pali, C.d. 
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MAJJHIMASILAKHANDA : 


The Majjhima section of the silas refers to some popular 
entertainments like, dancing (naccam), vocal and instrumental 
music (gita-vaditam), opera (pekkham), ballad recitation 
(akkhanam), hand-music! (panissaram), chanting of bards 
(vetalam), tam-tam playing? (kumbhathünam), fairy scenes? 
(sobhanagarakam), acrobatic feats by candalas (candála-vamsa- 
dhopanam). Apart from these, other following items of 
entertainments have been mentioned by the text viz., combats of 
elephants, horses, buffaloes, bulls, goats, rams, cocks and quails. 
Bouts at quarter-staff (dandayuddham), boxing (mutthiyuddham), 
wrestling? (nibbuddham), sham-fighting, roll-calls, manoeuvres, 
reviews (uyyodhikam balaggam senábyüham anikadassanam) etc. 
are referred in the text as visiting shows (visükadassanam). 


It also gives an interesting list of country games prevalent 
during that time, such as, game on boards having 8 or ]0 squares 
(atthapadam dasa-padam), game on imaginary board in the air 
(akasam), 'hop-scotch' game (parihdra-patham), a game of 
removing the pieces from a heap without shaking (santikam), game 
of throwing dice (khalikam), of hitting a short stick with a long 
one (ghatikam), of striking wet hand on one's back by dipping the 
hand in lac, red dye or flour-water (salaka-hattham), games with 
balls (akkham), games by blowing through toy-pipes made of 
leaves (pafigaciram), of playing with toy ploughs (vahkakam), of 
turning summer saults (mokkhacikam), playing with toy windmills 
made of palm-leaves (cihgalikam), with toy measures made of 
palm-leaves (pattalhakam), with toy carts or toy bows (rathakam 
dhanukam), guessing at letters traced in the air or on play-fellow's 
back (akkharikam), thought-reading (manesikam) and mimicry of 
deformities (yathá-vajjam). 


It furnishes a list of furnitures used by rich house-holders for 
decoration such as, high movable seats (ásandim), divans 
(pallankam), goat hair coverlets (gonakam), -colourful patch- 
worked coverlets (cittakam), white blankets (patikam), woollen 
coverlets embroidered with flowers (patalikam), quilts (tulikam), 
coverlets embroidered with figures of lions, tigers etc. (vikatikam), 
rugs with fur on both sides (uddalomim) and on one side 
(ekantalomim), coverlets embroidered with gems (katthissam), 
silken coverlets (koseyyam), carpets provided for sixteen dancers 
(Kuttakam), elephant, horse and chariot rugs (hatthattharam 
assattharam rathattharam), rugs of antilope’s skin (ajinappavenim), 
carpets with awnings above them (sauttaracchadam) and sofas with 
red pillows for the head and feet (ubhatolohitaküpadhànam). 
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With reference to practices pertaining to luxury of the ancient 
people, the text particularly refers to rubbing the body with scented 
powder (ucchdadanam), shampooing the body (parimaddanam), 
using cosmetics (vilepanam), rouge (mukkhacunnakam), bracelets 
(hattha-bandham), necklaces (sikhá-bandham), walking sticks 
(dandakam), reed cases for drugs (nàlikam), swords (khaggam), 
embroidered slippers (citrupáhanam), diadems in the crown 
(unhisam), gems (mani), whisks of yak's tail (vdlavijanim) etc. 


The Majjhimasilakhanda also refers to various low talks 
(tiracchanakatham) and gossips about king, minister, army, battles, 
thieves, kinsmen, male and female etc. representing the peculiar 
habit of the ancient people. It also vividly lays down the manner 
inwhich the sophists or controversialists of the time carried on 
philosophical discussions and wranglings thereon. It mentions 
further espionage system carried on in the garbs of ascetics and 
brahmanas, servile jobs like acting as couriers etc. were done by 
some of the recluses and bráhmanas also. 


Among the low arts practised during the time, the Majjhima 
refers to trickters (Kuhaka), droners out of holy words for pay? 
(lapaka), interpretors of signs and omens (nemittikà), exorcists 
(nippesika), act of usury (labhena ca làbham nijigimsitàro) etc. 


MAHASILA-KHANDA : 


The Mahásilakhanda or the bigger section of the silas deals 
with a variety of matters on popular science, arts, superstitions of 
the ancient people e.g.,—pamistry (ahgam), interpreting marks or 
signs (nimittam), auguries? (uppadam), interpreting dreams 
(supinam), reading marks of body (lakkhanam), auguries from the 
marks on cloth gnawed by mice (musikacchinnam), sacrifice with 
fire (aggi-homam), with spoon (dabbi), husks (thusa), broken rice 
(kana), grain (tandula), butter-oil (sappi), oil (tela), with mouth? । 
(mukha) and with blood (lohita), determining a man lucky or 
unlucky (ahga-vijjà), a proposed house (vatthu), a site? (Khatta), 
practicing of demonology in cemetery? (siva-vijjá), laying ghosts 
(bhütavijjà), poison crafts (ahivijjà) etc. 

From the Mahàásilakhanda we also learn that there were 
experts who could read good and bad signs of things such as, gems, 
weapons, animals, slaves etc. Moreover, there were also a group 
of sooth-sayers who could predict war, army march, defeat of the 
victory. The art of foretelling certain natural omens by means of 
astronomical and astrological calculations was also in vogue, such 
as, lunar eclipse (candaggáho), solar eclipse (suriyaggaho), 
junglefire (disadého), earthquake  (bhümicàlo), thunderbolts 
(devadundubhi) etc. 
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The Mahasilakhanda also refers to certain forecasts connected 
with events like abundant rainfall (subbutthika), good harvest 
(subhikkham), famine (dubbhikkham), pestilence (rogo) etc. It 
further mentions about some low arts and mysticism such as, 
counting on the fingers (mudd&), counting without fingers (ganana), 
poetising (kaveyyam), causistry (lokáyatam), fixing lucky day for 
marriage etc. (avaha-vivaha), worshipping of mother-earth (mahat- 
upatthàna) etc. It also states about some charms and medicinal 
sciences prevalent during those days such as, vowing gifts to gods 
for return benefit (sàntikamma), causing virility and impotency 
(vassakamma, vossakamma), offering sacrifices — (juhana), 
practising as surgeon (sallakattikam) etc. 


The Silas in three sections furnish lots of information and 
throw a flood of light on the mode of life and certain cultural aspects 
of the ancient society. The life of the people in general was simple, 
unartificial and full of thrills. Their bend of mind was pleasable and 
receptive. Their characteristic traits show that instead of depending 
on reasonings, they were mostly guided by supertitions, occultism, 
magic and charms. Even the worship of the mother-earth was 
associated with witchcraft. 


Culturally, they were not lagging behind. The fine arts in those 
ancient days included music, dance, drama, recitation and poetry. 
Various sports, games, atheletical feats, fairs, opera shows formed 
a part of the cultural life of the people. The education included 
the branches of arithmetic, pamistry, astrology, astronomy and 
philosophy. Medicine, surgery, popular science were cultured 
extensively. There was no dearth of technical knowledge about 
selection of gems, weapons, garments denoting fortune. The 
people also possessed aesthetic sense of beauty in selection of 
furniture, draperies, ornaments and other decorative equipments. 
From the trend of their talks and gossips, it is evident that they 
were inquisitive and they kept themselves abreast of all 
developments within the country. The presence of espionage 
system indicates a vigile state administration. 


In fact, as the Silas represent, the ancient people had a varied 
and interesting mode of life. Their taste and culture were wide and 
diverse and excepting the existence of slavery in some form or 
other, the people with their cultural richness were content and well 
off in those ancient days. : 

However, the Pali Brahmajdla Sutta offers us a glimpse of 
socio-economic and cultural structure of the contemporary India. 
It also throws light on politics, customs, usages, beliefs etc. of 
ancient India. Hence, the Sila expositions contained in the 
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Brahmajála Sutta are no doubt, fairly informative and may be 
considered as authentic. 


References and notes : 


l. 


Buddbaghosa, the most famous commentator of Pali literature explains 
it as ‘playing on cymbals’. According to him, it is also called ‘panitalam 
At Jataka (V, 506) the meaning of the word is 'hand-sound'. Dialogues 
of Buddha (ed.) Rhys Davids, PTS, London, ]826) Vol I p. 8. 


The word found in Jàtaka (V, 506) which means a sort of music. In 
Vinayapitakam (vol IV, 285) there is mention of 'Kumbhathünlka' in 
connection with dancers, acrobats and hired mourners. (Dialogues 
of Buddha op. cit) A Bengali Translation is ‘Kettle-drum’ or 'war- 
drum’ (dimamavadya) vide — Dighanikaya (Trs. Sflabhadra, 
Mahabodhi Society, Calcutta, I962) p. 8; The Sinhalese meaning 
‘striking a drum big enough to hold sixteen gallons’. (Cf. Dialogues 
of Buddha op. cit). Is it South Indian musical Instrument 
'ghatavàdyam'— music arising with strokes with hands on an earthern 


pot? 


Scenery used for a ballet-dance, but in Sumangalavilàsini (commentary 
on Dighanikáya vol I, 42) is the art of nudity. The term literally means 
‘of Sobha city’, Sobha is a city of the Gandharvas or fairies. According 
to Rhys Davids, probably it is a proverbial phrase for all sceneries 
used for ballet-dances. (Dialogues of Buddha op. cit. p. 9). But the 
Sinhalese meaning Is ‘nude-painting’. Ibid. 


Cf. Vinayapitakam (ed. Oldenberg PTS, London, 886) Vol III, 80, 
verbal form - nibbugghati Cf. Milindapafiha p. 232 


Cf. Anguttara Nikaya (ed. Morris - PTS, London, I923) pp. 65 ff.; 
Milindapafiha p. 228; Jataka ॥ p. 349. 


Sakuntattva ? 


Rhys Davids interprets this word as sacrificing by spewing mustard 
seeds etc. into the fire out of one’s mouth and gives note that ‘no 
Instance of this can be traced in the books of the Brahmanas' 
(Dialogues of Buddha op. cit. p. 7 no. 7) 

Is it reforming of ritual sacrifice by chanting ? 


In Burmese Manuscript ‘Khettavijja’. > 


According to Rhys Davids, the word ‘siva’ is used euphemistically in 
connection wjth demonology that afterwards developed into the cult 
of the God Siva. (Dialogues of Buddha op. cit p. I8 n. 4) The 
commentator Buddhaghosa gives an alternative explanation as 
‘knowledge of the cries of jackals’. Sumangalavildsini op. cit. 
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RESASASTRA : SANSKRIT CHEMICAL AND 
ALCHEMICAL TEXTS 


Mira Roy 


Alchemical and chemical knowledge in India during ancient and 
medieval periods, involving rasa, i.e. marcury are principally 
preserved in a particular type of Sanskrit literary product known 
as Rasa$ástra, i.e. scripture concerned with mercury or Rasatantra 
i.e. manual on mercury,: or alchemy. The term rasa is also 
indicative of metals and minerals on the fact of their complete 
assimilation with mercury. Rasa also suggests assimilation of the 
above substance with body product when they were prepared for 
internal medicine. The twin aspects of Rasa$ástra is thus contained 
in the term itself, i.e. knowledge pertaining alchemy and iatro- 
chemistry or metal medicine. 


Mercury, the liquid metal was crucial to alchemy practised 
throughout the ancinet and medieval world. In India Rasasastra the 
Tantric based literary product was named after this principal 
substance in alchemical pursuit. 


Alchemy, the art of gold-making, had two objectives, one 
relates to the transmutation of base metals into gold and the other 
concerns with medicinal use of the transmuted gold for 
prolongation and immortalization of life. The latter, like that of 
China, was much aspired in Indian alchemical thought aiming at 
Jivanmukti! (salvation in living state), which was believed to have 
been achieved in a perfect body not liable to decay. In its final 
goal alchemy in India is intimately connected with Tantric concept 
of Jivanmukti. 


Alchemy in India, in fact, had its origin directly from Tantra. 
It received its nourishment from Rasáyana of the Ayurveda, a 
treatment for virilification and vitalization of life through some 
potent drug principally herbal compositions with or without metal 
contents. On these two factors of orgin of the Rasasástra added 
also the mystical and magical lore of the Tantra to heighten the 
pseudo-scientific nature of the texts. 


The underneath truth of alchemy is creation in forms of 
perfect body and perfect metal changed from imperfect body and 
imperfct metal. Creation involves male and female principles and 
this leads to the male-female symbolism in alchemy presented in 
India in form of Siva and Parvati like Yang and Yin in Chinese 
alchemy. Mercury a male principle is associated with Siva and 
mica and sulphar two important minerals act as fernale principle 
are associated with Parvati or Gauri. The entire alchemical 
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operation was centred round these three in garb of Tantric God 
Siva and goddess Parvati who are often found as revealer of 
alchemical knowledge. 


Rasagastra is thus pre-eminently a quasi-religious text dealing 
with alchemy in pursuance of Tantric form of worship. Mercury 
the prime substance was spiritualized in two ways : 


(i) Worship of Rasabhairava (the lihga prepared with 
mercury) with eighteen hands presenting eighteen samskaras 
(processings) of mercury along with goodess Rasánkusi (i.e. Devi), 
indicating on all probability the particular mineral (here mica or 
sulphur) having the properties to restrain fluidity and volatile 
nature of mercury. 


Minerals (resoparasa) essential as alchemical substances 
formed the petals of lotus on the pericarp of which the idols were 
placed. All these activities were performed in the rasasald 
(chemical laboratory) furnished with necessary accessories of 
alchemical operation. 


(ii) Muttering of mantras on mercury before starting of any 
treatments of the same. 


AUTHORS OF THE TEXTS 


The authors of the texts were the celebrated alchemists 
(rasavádin, rasasiddha, rasakinkara) himself. They recorded their 
own experimental results in their respective works. Some are found 
to have been the inventor of several chemical processes, or 
introduced new apparatus for carrying out particular operation or 
formulating systematic methods of classifying plants according to 
their chemical and medicinal properties. The works of the prolific 
alchemical writings are referred to in the works of alchemical 
authors from generation to generation on account of their 
contribution to the alchemical practices. The names of 43 
alchemical writers headed by Mahe$vara are found to occur in the 
Rasaratnasamuccaya. These celebrated alchemists mostly 
belonged to some esoteric schools of Saiva cult. These include 
the Rasesvaras, the Kankális, the Kápálikas and the Natha 
Siddhas. The latter's practice was essentially an endeavour for 
Káyasádhanà (transubstantiation and transfiguration of body) 
attained not by mercurial drug or prepared gold but by practice 
of yogic practices. There were also some noted alchemists, 
adherent to Buddhist faith. Among them mention may be made 
of the great Nagarjuna, author of Rasratnákara. 


The alchemists were conversant in two different streams of 
knowledge, one covers the mystical side of pseudo-scientific 
activities lending super-natural power (power of levitation, 
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invisibility, etc.) by the external and internal uses of several 
mercurial drugs, even also of some vegetable compositions. The 
other includes (i) knowledge in chemical and therapeutic 
properties of wide varieties of natural products used as alchemical 
substances, (il) yantras or apparatuses inclusive of different putas 
i.e. knowledge on different number of fuel articles the heat of which 
is the indicator of proper roasting of chemicals, (''Yantrausadhi- 
maharasan”), (iii) number of colouring elements in substance, (iv) 
preparation of amalgams, (v) vida (a particular composition of 
vegetable, mineral, alkáli, salt, etc. essential for calcination of 
mercury), (vi) bija (seed gold or silver, i.e. pure gold and pure 
silver, essential for the preparation of mercury as agent for 
transmutation) and (vii) some proessings of mercury inclusive of 
calcination, dyeing, blending with the bija and transmission of 
processed mercury to the leaves of base metals subjected to 
transmutation.® 


DATE OF THE RASASASTRA TEXTS 


The Rasasástra texts with all its magnanimity started to have 
been written from c. 6th or 7th century A.D. The most flourishing 
period was between 7th or 8th century A.D. and विता- तपा 
centuries A.D. During this period some renowned alchemical and 
iatrochemical texts distinguished by their distinct characters in the 
treatment of the subject concerned appeared. The texts like 
Rasaratnakara,  Rasahrdaya,  Rasárnava,  Rasendracüdámani, 
Rasaratnasamuccaya, Kankáli-Rasa, Rasasára, Rasopanisad and 
Rasaratnakara (of Nityanátha) deserve special mention here. 


DIFFERENT TYPES OF RASASASTRA TEXTS 


The entire range of the Rasasástra tests may be categorized 
under five heads : 


I. (a) Alchemical material incorporated in a tantra. 


(b) Alchemical writing as separate book which forms a part 
of a reputed Tantra (Rudrayámala). 


ll. Rasasastra texts of alchemical importance. 

i. Rasasastra texts of iatro-chemical importance. 

IV. Separate texts on metal, mineral and even on apparatus. 
V. Small tracts dealing with chemical substances 


(Vide. Appendix). 
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GENERAL IDEA ON THE PRINCIPAL TOPICS OF DISCUSSION 
OF THE RASASASTRA TEXTS. 


I, Preliminary introduction to mercury. 


il. Impurities of mercury and its treatment by eighteen 
samskaras, started from mardana or rubbing to 
empowering mercury as transmuting agent. 

शा. Aids to these alchemical operations : 

a) Plants with botanical characters and other traits. 

b) Metals, minerals and gems with their varieties, physical 
characters and properties both chemical and medicinal. 

c) Other auxuliaries. 


IV. Laboratory equipments and apparatuses. 


V. Technical! terms to understand the texts. 
VI. Transmutation processes. 
Vil. Life prolongation and rejuvenation recipes. 


The Rasasastr a texts of iatro-chemical type deviates from 
the other type in describing eight samskaras of mercury instead 
of eighteen and in absence of transmutation processes. Instead of, 
these texts devote a large part for describing longevity 
compositions and other metal medicines along with the ailments 
for which the medicines prescribed. 

The Rasasastra texts, as the contents show, appear to be a 
compendium of three major fields of study : 

i) Plants. 

ii) Metals, Minerals and Gems. 

iii) Metallurgical-chemical discoveries of processes for 
changing imperfect bodies of metal and mortal into perfect bodies. 

The texts, thus for their distinct characters are of immense 
value as source materials on history of Indian sciences. 
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APPENDIX 


SELECT LIST OF RASASASTRA TEXTS 


Rasabhesajakalpa or Rasabhasyakalpadipika : (Anon) : Madras/ 
D Ms. No. 3295. 


Rasacandamsu (also called Rasaratnasamgraha) : (Ed) Datta 
Ballala Barakara, Poona, Yasavanta Press ]9I9, 2nd Edn. Poona, 
Hanuman Prass ]928. 


Rasacandrika of Madhava Kavindra : As, Ms. No. 4429. 


Rasacintàmani of Madanàntadeva : Extracts quoted in HCI pp. 363- 
365. 


Rasadhátu Sodhanamárana : BORI, Ms. No. 5298. 
Rasadhikara of Harihara : VSP, Ms. No. ]25. 


Rasadipika-grantha of Anandànubhatta : PLG, Ms. No. 0; AS, 
Ms. No. 3622 (incomplete). 


Rasagovinda of Govinda : PLG, Ms. NO. 09. 
Rasagrantha (Anon) : Madras/D Ms. No. 394. 


Rasahrdaya-tantra of Govinda Bhagavatpdda : (i) (ed) Jadavji 
Trikumji Acarya, Bombay, Ayurvediya Granthamala, No. l, 9; (ii) 
(Eds) B.V. Subbarayappa, M.M. Sastry, B.S.R. Rao and S.R.N. Murthy 
(HHS 997 Vol. 32. Nos. l-2). 


6] 


Departmental Journal Samskrta Bharati 


Rasakacchaputa of Nagarjuna : Madras/D Ms. No. 3792 
(incomplete). 


Rasakankali of Kankali : PLG, Ms. No. 08. 
Rasakalpalata (Anon) : As Ms. No. 4573. 
Rasakalpam (Part of Rudrayàmalatantra) : As Ms. No. 8876. 


Rasakaumudi of Jüánacandra Sarman : (Ed) S.S. Pranacarya, 
Bombay Sanskrit Press Lahore, 923. 


Rasálankára of Govinda : BU Ms. No. 30. 
Rasamani of Harihara : PLG Ms. No. I]5. 


Rasamafijari of Sálinátha : CP p. 26; PLG Ms. No. 72 & 23 
(also tracts available in As and VVRI). 


Rasamafijari (Anon) : Madras/D Ms. Nos. 465], 3987, 2258 and 
2290. 


Rasamaránádi-kalpa (Anon) : RORI Ms. No. 2288 (06). 


Rasámrtam : (Ed) Jadavji Trikumji Acarya; New Delhi, Motilal 
Banarasidass, 95]. 


Rasamuktavali (Anon) : PLG Ms. No. ]6. 
Rasanibandha (Anon) BIK Ms. No. I426. 
Rasanighantu (Anon) : Madras/D Ms. Nos. I3800; \33907. 


Rasapaddhati of Bindu Pandita : With the Commentary of Madhava 
Pandita, (Ed) Jadavji Trikumji Acharya, Ayurvediya Granthamala No. 
]4. and 5, Bombay 925. 


Rasapadmacandrika (Anon) : (Ed) Jadavji Trikumji Acarya, 
Bombay, I9]2. 


Rasaparijata (Anon) : CP Ms. No. 44. 
Rasparijata of Laksmidhara : BU Ms. No. 303. 


Rasapradipa of Ramacandra (with the commentary of Prananath) 
: VSP Ms. No. 080; Banaras Ms. No. ]I. 


Rasaprákása of Mülaràja : VVRI Ms. No. 2259. 


Rasaprakádasudhákara of Yasodhara : (Ed) Jadavji Trikumji 
Acarya, Ayurvediya Granthamala, No. 2. Bombay, l9lI. 


Rasaraja of Malaraja : VVRI Ms. No. 2259. 

Rasaraja of Sankara : CPB Ms. No. 4562. 

Rasaraja (Anon) : Banaras Ms. No. 44994. 
Rasarajakalpasamgraha of Rama : As Ms. No. 0078. 
Rasarajalaksmi (Anon) : BIK Ms. No. I427. 
Rasarajasiromani of Parasurama : PLG Ms. No. 9. 


Rasárnava : (Ed) P.C. Ray and Harish Chandra Kaviratna, Asiatic 
Society, Kolkata, 920. 


Rasárnavakalpa : (Ed. and Tr) Mira Roy and B.V. Subbarayappa, 
Indian National Science Academy, New Delhi, 976. 
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Rasarnavakalpa : (Anon) : Bombay/Kiel Ms. No. 88. 


Rasararijana : (Anon) : PLG Ms. No. ]058; Madras/D Ms. No. 
3I96-7. 


Rasaratna (Anon) : As Ms. No. II 60. 


Rasaratnakara of Nityanatha Siddha : (Ed) with Hindi commentary, 
Venkateswar Press, Bombay, ]897. 


Rasaratnamala (Anon) : VSP Ms. No. 078. 
Rasaratnamala of Narasimha : AS Ms. No. 8479. 
Rasaratnamala of Nityanatha : CP Ms. No. 49. 


Rasaratnapradipa of Ramaraja : BU Ms. No. 306; CP, Ms. 
No. 48. 


Rasaratnapradipa of Kamesvara : As Ms. No. 504. 
Rasaratnasamuccaya of Somadeva : OUSA Ms. No. 862. 


Rasaratnasamuccaya (Anon) : Madras/D Ms. No. ]398; CP Ms. 
No. 3208. 


Rasaratnasamuccaya of Vagbhata : (Ed) Vinayaka Apte, 
Anandasrama Sanskrit Series Poona, ]890. : 


Rasaratnasamuccaya of Mànikyadeva : Preserved in L.D. Institute 
of Indology. 


Rasasagara of Ksemaditya : VVRI Ms. No. 2329. 

Rasasamgraha (Anon) : CPB Ms. No. 4564; VVRI Ms. No. 2277. 
Rasasamgrahasiddhánta (Anon) : PLG Ms. No. 22. 
Rasasankara : PLG Ms. No. I20. 

Rasasamketa : PLG Ms. No. I2]. 

Rasasamskara (Anon) : PLG Ms. No. 23. 


Rasasára of Govindacarya : (Ed) Jadavji Trikumji Acarya, 
Ayurvediya Granthamala, No. 6. Bombay, 92. 


Rasasára-Samgraha of Gangadhara Pandita : Madras/D Ms. No. 
]3207. 


Rasasiddhiprakasa (Anon) : CP Ms. No. 56. 
Rasasudhakara of Yadodhara : CPB Ms. No. 4685. 
Rasasudhànidhi of Vajraraja Sukla : NWP/AMh Ms. No. l2. 
Rasasütrasthàna (Anon) : Madras/Oppert Ms. No. 6597. 
Rasavaisesika : PLG Ms. No. 09. 

Rasávatàra (Anon) : BIK Ms. No. I43l. 

Rasavinoda (Anon) : CPB Ms, No. 4563. 

Rasayana-kavya of Natsurama : CPB Ms. No. 4568. 


Rasatarangini : (Ed) Dadànanda Sarma, New Delhi, 953; As Ms. 
No. 86; CP Ms. No. 58. 
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Rasáyanatarangini : (Ed) Raghunatha Sastri (Oria script), 
Cintamani Press Belgunta, 929. 


Rasayogamuktavll of Naraharibhatta, CP Ms. No. 47. 
Rasayogasüra : (Ed) Hariprapanna Sarma, 2 Vols, Varanasi. 


Rasendracintamani of Ramachandra; (Ed) Jivananda Vidyasagar, 
Saraswati Press, Kolkata, I878. 


Rasendracintamani of Dhundukanatha : VVRI Ms. No. 2247 & 2283. 
Rasendracüdamani (Anon) : Madras/D Ms. No. 320. 


Rasendracüdàmani of Somadeva : (Ed) Yadav Sarman, Motilal 
Banarasidass, Lahore, 932 (vide References) 


Rasendra Kalpadruma (Anon) : VSP Ms. No. 08]. 
Rasendramangala of Nagarjuna, Gondal, 924. 


Rasendrasarasamgraha of Gopala Krishna : (Ed) Upendranath Sen 
Gupta, Dhanvantari Press, ‘Kolkata, 92. 


Rasendraratnakoga of Devesvaropadhyaya, VVRI Ms. No. 36. 


Rasopanisat : (Ed) Sambasivagastri, Trivandrum Sanskrit Series 
Trivandrum, 4928. 


Rasoparasasodhana (Anon) : BIK Ms. No. 432. 
Rasapradipa of Nàthadeva : As. Ms. No. 8477; VSP Ms. No. 9385. 


SOME GRAMMATICO-LINGUISTIC OBSERVATIONS 
IN THE RGVEDIC PADAPATHAS 


Dr. S. Layek 


It is often said that Vedavyasa, the author of Mahabharata divided 
entire Vedic literature into four parts-Sarhhita, Brahman, Aranyaka 
and Upanisad. At present, we are concerned with the first division 
i.e. Samhita. The word Samhita literally means collection of mantras 
or the sandhi form of words. In the past, Vedic mantras were 
transmitted orally in order to keep the tradition alive and therefore 
they were named as Sruti. But while transmitting this treasure of 
knowledge there was every possibility of interpolation. Keeping 
this notion in view it was rather necessitated to safeguard the 
valuable tradition by introducing the device of astavikritis.! 

Out of asta (eight) vikritis (varieties) the Padapatha (Pp) comes 
in sixth position. ‘Pada’ means the word or morphem (minimum 
meaningful unit) and ‘Patha’ means recitation. The word ‘Patha’ 
itself substantiate the fact that during Vedic era there was rich oral 
transmission. Gradually it has been handed down to us and 
whatever we get in hand that is nothing but the printed form of 
the same. 


This Paper aims at analysing the grammatico-linguistic aspects 
of Pp from modern point of view. 


Tradition says that Sdkalya is the Padakàra (Pdk). Pada is a 
grammatical concept. It has been defined by stalwarts in many 
ways. When this term is compared with that of the Panini it was 
discovered that Sà kalya represents pre-Pàninian stage of this 
concept.” Panini recognised him as grammarian prior to him and 
has referred at least four times in his Astadhyayi. And hence, the 
only Pdk epithat of Sàkalya is not true. Sàkalya has not given any 
paraphrasical explanation like Sáyana but has separated the words 
of a continuous text. So, Pp should be treated as grammatical 
commentary. Though it doesnot give any semantic explanation but 
one should be wondered by thinking that how much semantic and 
accentual knowledge is required to prepare a artificial language like 
Pp. As language is supported by grammar so also is the case of 
Pp. lt is no exception. Some peculiar phenomena of Pp are 
supported by Páninian grammar. 


To mention some of them — 

(i) Before r the simple vowels retain their original form and 
if the vowels are long they are shortened. e.g. tatha 
kratah (RK I.]62.]9). This is supported by Paninian Sūtra (Pa. 
Sa 6.2.72). 
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(ii) Pa. SG. ].7.79 explains that in the Samhitápátha (SP) a 
pluta vowel becomes apluta when followed by an anársya (kim 
idam upasthitam nama? anársya itikaranah cf. Mahábhásya of 
Patanjali). But there are only three anarsya iti in the Rgveda. Pdk 
maintains their plutatva by using mark 3 e.g. Svidasi3t (RK l0. 
729.5). 


(iii) Pa. Su. ../9 is used in delimited sense. It is only used 
in Vedic language. The Pdk has used ‘iti’ if the final i and u of 
words convey locative sense as pragrhya vowels. e.g. gauri itl 
(Rk 9.2.3) and tanu iti (Rk 0. 8.32). This type of locative forms 
we donot get in classical sanskrit. Here too we find the influence 
of Sa kalya on Panini. In some cases Pdk doesnot break up the 
combined words since the sandhi is not permissible there. e.g. 
atho>atha+u, mo>ma+u. And hence they are followed by ‘iti’ to 
show the semantic unity of a combined word. 


Pdk rectifies some original forms by negating unnecessary 
meterical usage, which either lengthen or shorten the forms. e.g. 
d$rudhi havam. Pdk gives only the separated form. He has 
maintained almost consistency while treating the Sp into Pp, though 
there rernains certain loopholes. In such cases normal rules are 
non-applicable. The case-suffix ‘bhyah’ is a separable suffix and 
it should be used if the stem ends with short i vowel. But the pada 
like ‘kavaribhyah’ is not separated though the stem ends with short. 
Likewise, the locative plural suffix ‘su’ is a separable suffix if it 
is non-cerebralised. But dhürsu su is separated though it is not 
cerebralised. Any secondary suffix begins with a consonant is a 
pada forming suffix and is broken up in Pp. But forms like 
apatyam, amátya and nistyah are left unanalysed although they 
all have aforesaid suffixes. 


Sakalya treats ‘iva’ alongwith the form after which it comes 
and considers the whole form as a compound. The indeclinable 
‘iva’ is separated by using an avagraha in Pp. But exception we 
find in case of gartarugiva. The ‘iva’ remains unseparated. The Pdk 
always identifies pragrhya vowel by iti. But Indragni (RK 7.94.8) 
is not splited by employing ‘iti’. 

A h of the Sp, generated from r of a root is marked by ‘iti’ 
and the form is repeated twice in order to discriminate such h from 
a h in nominal stem. e.g. akarity akah and Pratariti. This rule is 
applicable in almost all cases. But it is not understandable why 
Pdk has used it to vanesh vark and te (RK 3.33. ]0). They are 
read in the Pp as Vaneriti Vaneh, Vargiti Vark and Ta iti Te. The 
same is the case with Pranapat which is dessolved as Pranapáditi 
pranapát. We cannot resume by saying since these forms comes 
at the end of a verse foot (páda) the Pdk uses 'iti' after them and 
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reiterates them. But this notion is not correct since pranapat occurs 
in the middle of the pada and vark occurs at the end of the pada 
(Rk 6.26.3). But iti is not used there simply we can say there are 
irregularities and cannot formulate any guideline for this. 


While reciting, the Sp were desolved into Pp and two pauses 
are employed to keep separation in between two separate units 
of Pada. Those are danda (longer duration) and avagraha (shorter 
duration). These units are utterences consisting of one or more than 
one morpheme e.g. rsi-bhi, a-dabdha-vrata or ratna dhátamam. 
Thus it can be deduced that these pauses are used at the morphem 
boundaries. Study reveals that only one pause is allowed within 
a word consisting of more than two morphemes. 


The symbol danda always comes after a finished form. It 
indicates that the finished word is followed by a pause for the 
purpose of separation of Pada items e.g. agnim ile....... danda 
represents the duration of time required to pronounce a short-vowel 
(ek matra). On the contrary, avagraha represents the duration of 
time to utter a consonent (ardhamátra) between two philological 
units. Both of them indicate juncture feature? grammatically known 
as Padatva or finished form. 


Once the sandhi of the continuous text is dissolved and the 
words were separated by pauses, Pdk must have thought of about 
the padasandhi which takes place due to the juxtaposition of words 
or in between the component of the compounds. The first step of 
the Pdk must have been to separate the word externally.4 The 
second step is to dissolve the internal sandhi and analyse below 
the word isolate level. In the third step we find that the Pdk has 
attained the perfection. of the method adopted by him by 
introducing itikarana i.e. under certain circumstances some vowels 
donot mix with the following vowels. In this stage all the pragrhya 
vowels were rightly marked. e.g. akarity akah > akah iti akar 
rtyayata iti rta -yate. : 

Dyavaprthivi = Dyau sca prthivi ca > Dyava Prthivi iti. 

A question may be raised whether this juncture feature is 
phonemic in the Pp? The answer follows from the context. In 
English language the juncture is phonemic because it forms a 
contrast with nonjuncture, e.g. ‘nitrate’ and ‘night-rat’ all the 
segmental phonemes are same; accents are also same the 
difference is only in the manner of transition from t to r. Because 
of this difference the speaker of English language can discriminate 
'nitrate' from 'night-rate'. This difference is plus juncture. So it is 
phonemic in English so also in Pp. 


A homophonous pair like 'avasáya' (for the food Rk ]0.69.]) 
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and 'avasáya' (having released), exhibit accent on the same 
syllable. But we find difference is in thelr meanings. Linguistically 
speaking only suprasegmental phoneme or plus juncture can 
differentiate these words. In Veda it is taken care of by accent. 
The Pdk seems to be very cautious about it. He uses a pause 
wherever it is required and not anywhere or everywhere. 


In the entire pada text the lexical term 'iva' means like is 
separated by avagraha except one case. There we find violation 
of this rule. The analysis of gartárügiva (Rk ].024.7) is given garta- 
árü-giva but according to Pdk it should have been gartaruk -iva. 
The reason behind thís Pdk wanted to explain the sandhi of gartaruk 
and not the gartat ruk.? Panini doesnot prescribe compounding with 
‘iva’. It is only Katyayana prescribes nityasamása here. The other 
argument of treating 'iva' as compound member because of accent. 
This must be the reason of treating ‘iva’ as compound froms. Let 
us decide what are the components of two Rgvedic compounds 
‘rathaspati’ and 'vanaspati'? [s the s element of the form organic 
or inorganic? If organic, which of the components does it belong, 
to the first or second? And if inorganic, where from has it been 
taken and what for? 


Both the forms are dealt with by the Pdk in three possible 
Ways :— 
(i) Some of them are kept unanalysed in comparison with usual 
method of handling the compound form. 


(ii) Some are separated by using avagraha. 
(ili) Some are analysed as two separate forms by using danda. 


We donot find any avagraha mark in rathaspati. On the 
contrary the-s-element becomes h. Similarly svarpati -r changed 
to h. So it is clear that the pause preceded by a/i and followed 
by p, -r -and -s -are treated alike. Study reveals that both rathaspati 
(rathasya pati, the lord or master of the chariot) and vanaspati 
(vanasya pati or the lord of the jungle) are regular genitive 
determinative i.e. sasthitatpurusa. They should be segmented after 
‘rathas’ and ‘vanas’ and not after ‘ratha’ and 'vana'. The 's' element 
is organic one and can be taken as a euphonic treatment of r 
preceded by a/i/u and followed by p. 


Taking into consideration the fact stated above we presume 
that the entire analysis of Pdk is based upon the concept of the 
term ‘Pada’. He only prefers to separate the finished words or 
morphemic unit which involves alternations resulting from junction 
features. But he doesnot separate roots or stems before inflexional 
or derivational suffixes. Pdk was desirous of giving some sort of 
morphemic analysis of the Rgvedic rks. But from modern approach 
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of linguistic studies does never admit it in the restricted sense of 
the term. In a complete morphemic analysis each word has to be 
segmented in its constituent meaningful units. 


The intension of the Pdk is to preserve the Vedic text which 
must have been in danger in the process of oral transmission. In 
large number of cases, the ward-final position in Sanskrit is relative 
e.g. harih, harir, haris’, haris.; tasmat, tasmad, tasman, tasmal etc. 
The tendeny to find assimilation is greater at word-junction (Pada) 
or morphemic junction (inside Pada) e.g. marudbhyah (Rk ].64.]) 
but marutah in (Rk I.23.I2). The greater weakness at the word 
final position may lead to corruption in the original text. Therefore, 
the Pdk made basic avasana forms occuring before a pause under 
this circumstances. On the contrary, root or stem is intimately 
connected with a derivational or inflexional suffix e.g. bhava -ati, 
parvata -at. There is no possibility of wrong pronunciation. And 
hence, the Pdk didnot feel the necessity to seperate root or noun 
stem before suffix beginning with a vowel.* 


Now-a-days while editing a text critically we are often 
confronted with three problems historical, textual and exegetical. 
But it is great wonder that a text of 5000 B.C. (appox.) does never 
create such problems since this tradition has no variant readings 
till date. Maxmuller first of all edited Vedic text. Thanks to Sontakke 
& C.G. Kashikar of Vedic Sarhgodhan Mandal for bringing out such 
a sacred text with minutest possible care for the second time. 


References 


L जटामाला शिखारेखा घ्वजो दण्डो रथो घनः 
अष्टौ विकृतय प्रोक्ता कमपुवी मनीषिभिः।। 
(Rgvada Pratisikhya P-29. Anandaégram ed.) 


2. सुप्तिङन्त पदम्‌ (पाणिनि); शक्तं पदम्‌ (नैयायिकः)| 


(A finished form oe in a case -suffix or in personal ending was 
treated as pada by Sákalya.) 


3. An outline of Structure in English Language, Trager & Smith, 95. 
4. Devebhirágamat > Devebhi -a- gamat; Emasi > a- imasi. 
5. Nirukta 3.5 defines Ht.. 

* | received immense help from the book of my revered guruji Prof. 


V. N. Jha, Studies in the Padapathas and Vedic Philology, pub. by 
Pratibha Prakashan, Delhi, 987. 


69 


SOCIAL MOBILITY AS REFLECTED IN THE VEDAS 
Dr. Tapati Mukherjee* 


Social mobility is ‘a term, coined by the modern sociologists to 
denote the movement of individuals, families or groups from one 
social position to another, which is usually designated higher or 
lower on some socially evaluative scale. Social mobility may 
involve movement up a class or status hierarchy-upward mobility- 
or down downward mobility. Social mobility has been defined by 
Sorokin, the pioneer of mobility studies as “the movement of 
individuals or groups from one social position to another and the 
circulation of cultural objects, values and traits among individuals 
and groups." At the same time, mobility is believed to make the 
social structure elastic, breaks caste and class isolation, 
undermines traditionalism and stimulates rationalism. This concept 
of social mobility assumes a particular significance in the context 
of traditional Indian social system and as an inevitable aftermath 
of a considerable amount of recent detailed empirical research by 
historlans and anthropologists, a true and dependable picture of 
social mobility in Indian social hierarchy is emerging. At the same 
time, the point which should never be lost signt of, is that contrary 
to the theory, postulated by a group of western sociologists that 
there was practically no social change and resultant consequence 
for the alteration of the positions of individuals in the ancient Indian 
society, and in which, in totality, a state of near-perfect integration, 
stability and individual immobility prevailed for endless centuries, 
even millenium, the fact remains that a constant shifting in class 
composition and caste hierarchy was a redeeming feature of Indian 
society through out the centuries. 


It is an admitted fact that at the outset for a warring Vedic 
people, migrating, colonising and embittered by fierce opposition 
from the so-called Dàsas, it is virtually impossible to foster 
hereditary endogamaous caste system; on the contrary, functional 
groups leading to social divisions of classes was not unnatural to 
prevail at that crucial juncture of early Indian social system. 
Differentiating "class" and "caste", western sociologist Max Weber 
points out that "classes" are groups of people, who, from the stand 
point of specific interests,have the same economic position, 
ownership or non-ownership of material goods, or possession of 
definite skills. On the other hand,a caste is doubtless a closed 
status group. The caste order is oriented religiously and ritually 
to a degree, not even partially attained elsewhere. As a matter 
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of fact, barring the Purusa 5068 (R. VIO0/90), where the four so- 
called Varnas Brahmin, Ksatriya, Valsya and Sudras, were 
described to have originated from different limbs of the Creator, 
denoting thereby the respective positions of dominance of these 
four Varnas, we hardly come across any caste barrier in the earlier 
stage of Vedic society; only stray references of the word Rájanya 
(R.V ]/]08/7) in the sense of king's kin and Brahma putra (R.V 
2/43/29) are traced. Occasionally the word Brahman had been 
used in the sense of "Professional Priest" (R.V 4/50/8). As a matter 
of fact,in the early Vedic period the invading Aryans assembled 
themselves under different clans and classes to combat and 
consolidate over a vast territory, seemingly fertile and lucrative 
for the invaders. In this particular epoch, when the clans and tribes 
were constantly coalescing and integrating or transforming and at 
the same time always on the move, the warring tribes called 
themselves Rájanyas, a subsequent transformation of which will 
be traced in the emergence of the concept of Kshatriyas. Not 
withstanding the point that the so-called aristocrats or Rájanyas 
were entitled to perform sacrifices themselves without any 
intermediary, as is exemplified in the sacrifice perpetrated by the 
king Visvàntar, the fact remains that in course of time, the 
perpetration of sacrifice was allotted to particular families of bards, 
enjoined initially to commemorate the valour of the king and finally 
to perform the sacrificial ritual for the benefit of the society at 
large. The R. V. 7.33.6. declaring the initiations of Vasistha as the 
priest of the Tastus, signals the emergence of the priesthood in 
the ancient Indian society. 


“abhavacca pura eta vasistha adit trtsünàm vido aprathanta". 


Apart from these two stronger sections of the Vedic society, 
the common masses, composed of the Vaisyas-a term presumably 
derived from Visa, unusually devoid of much signifiance, devoted 
themselves to agriculture, cattle-rearing and such other peaceful 
professions. Viewed negatively, i.e. in contrast to the higher castes, 
the Vaisyas lacked the ritualistic, or social and economic privileges 
of a priestly or royal class. Another significant constituent of the 
early Vedic society-Dáàsa, usually denoting the foes of the Aryans, 
crushed and subjugated and ultimately accepted in the society as 
slaves, as is evident from several passages of, the Rgveda itself, 
is quite likely to have been transformed into the Südras ..... a term 
first mentioned in the Yajurveda (White Yajurveda 30.5), if 
Purusasükta of the Rgveda (I0.90.2) to be taken as later 
interpolation. These hapless people, lying at the lowest rung of 
the Vedic society, tortured and humiliated to the extreme, were 
supposed to serve the other three sections of the society. Outside 


7 


Departmental Journal Samskrta Bharati 


this social circle, there were Vrátyas: the classless people, who 
despite their nomadic character, were treated with some sense of 
respect by other stronger classes and who, according to Zimmer, 
were Aryans, who had not submitted to Brahmonical polity and 
lived mostly on the west of Sarasvati. 


In the aforesaid Vedic social set-up, dominated chiefly by class 
and not by caste, we come across a magnitude of social mobility 
to the extreme. That interclass marriage was prevalent in early Vedic 
society Is evident from RgVeda 5/6], where the marriage of a 
abaan he daughter of king Rathabiti, has been solemnised with 
the seer Syavasya. Even the dark—complexioned Kanva-an epithet 
obviously representing the dasa or down-trodden, lying at the lowest 
strata of the Vedic society, can be credited with the composition 
of a sacred hymn — a fact which establishes that in the Rgveda 
itself, the seer Kanva has been unhesitatingly described as black 
in colour (70.3.). 


"uta kanvam nrsadah putramáhuruta Syávo dhanamádatta vāji 
pra krsnaya rusadapinvatodharrtamatra nakirasma apipet.” 


Social mobility is indeed demonstrated in this instance by the 
particular fact that there was no anathema attached to hís birth 
and his family kanváyanas became the composers of numerous 
hymns of the Rgveda. It is therefore quite in the fitness of things 
that in the later Vedic society , despite absence of factual evidence 
of intermarriage between the Sadras and the upper three echelons, 
there are enough proofs of illicit union between “Arya” i.e. Dvija 
man and Sudra woman (V. S. XXIL 3I,. Tai.S.vil. 4.9.3) and 
similarly Südra man and Arya woman (V. S. XXII. 3I). Taking 
into consideration all these instances, one has to agree with the 
comment, made in the Vedic Index "It is not unlikely that if illicit 
union took place, legal marriage was quite possible"-a fact, 
suppressed by the Brahmin writers to uphold the so-called integrity 
of the society. 


A further redeeming feature of social mobility in the Vedic 
period is to be traced in the point that despite identical origin of 
the Brahmins and Ksatriyas from the same families, as to be seen 
from the geneologies and their united and tacit stand in exploiting 
the ordinary masses (strengthen the priest, strengthen the 
Ksatriyas: Vájasaneyi Samhita 5.27), the fact remains that during 
a vast stretch of time, when the clans and tribes were constantly 
coalescing and integrating or transforming and were always on the 
move, a grim class-struggle between the Ksatriyas and the 
Brahmins, asserting superiority over each other, surfaced gradually 
but steadily in the social hierarchy. As the so-called bards, 
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previously destined to chant prayers to gods on behalf of the 
monarchy, tried to assume enormous prowess and pretensions and 
the pristhood consolidated its position, often in tacit denial of the 
so-called kingship because of increasing importance of sacrifice, 
the royals reiterated with acute vengeance, thus signalling the 
beginning of class feud In Vedic society. When a seer in the 
Atharvaveda, with characteristic fury: at Rájanya and Vaisya 
declares that despite the physical presence of ten Non-Brahmin 
husbands of a girl, only a Brahmin husband can exercise absolute 
right on her....... 


"uta yat patayo dasa striya pürbe abráhamanáh, 


brahmà cet hastamagrahit sa eva patirekadha." 
(AV. 5/T7/8) 


We can easily presume the amount of wrath and rnalice, 
nurtured by the Brahmins towards monarchy, insistent on crushing 
Brahmonical authority. In acute desperation, monarchy is urged 
not to slaughter a cow- a basic source of subsistence for a 
Brahmin. 


“ma brdhmanasya rajanya gam jighat so anadyam.” 

(AV. 3/4/]). 

In the entire bulk of later Vedic literature, we come across 
frequent instances of class struggle between monarchy and 
priesthood; sometimes the superiority of monarchy over other 
classes emphasized in forceful terms (Tai. Samihita 2.5.]0) or to 
the contrary, Brahmin's power and dominance over the monarchy 
asserted. As to the result of this class struggle, the scholars were 
divided in their opinion. But the theory postulated by Zimmer that 
in the end, the priests got their claims, recognised by the Kshatriya 
appears to be justified in view of an assertion in the Satapatha 
Brahmana (.5.7.6) that the Brahmins laid claims to four special 
privilege's: Archá (veneration), Dàna (present), Ajeyatà (freedom 
from oppression), Abadhyatà (immunity from capital punishment). 
These instances of class struggle establish indisputably that there 
was hardly a strictly fixed and watertight compartmentalization of 
the Vedic society. To the contrary, it was marked by mobility and 
flexibility. ' 

Apart from the class struggle, we come across Instances when 
socially outcastes also were up in arms against the high-ups, as 
is demonstrated in the Satarudriya hymn of the Yajurveda where 
the very assertion— 


"stenànám pataye namah. 


namo nicherabe paricaráyáranyánàm pataye namah." 
(6/20) 
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exhibits a strong retaliatory repercussion of the so-called down— 
trodden against the upper strata. It may be mentioned here that 
by the time of Yajurveda however, caste hierarchy was an 
established phenomenon. As a matter of fact, possession of land 
and cattle disturbed the economic balance of Vedic society, as 
an aftermath of which, the economically oppressed class raised 
their voices of protest against the so-called aristrocacy and 
priesthood (vide Taittiriya 2/2//2, Káthaka 29/8/etc.). 

In a dissertation, having its centifugal focus on class system 
and social mobility, we are inevitably faced with a pertinent 
question: could individuals change their class which implies 
change of occupation at the same time. Admittedly, occupation 
was not hereditary or binding in the early Vedic society, as is 
evinced from Rgvedic verse 9.]2.] when different professions are 
explicitly stated. 


"náànanam va u no dhiyo vi vratani jananam. 


taksd ristam  rutam Dbhisag brahmá sunvantam- 
icchatindráyendo par srava." 


Again Satapatha Brahmana firmly asserts that king Janaka 
of Videha became a Brahmin through the teachings of Yajnavalkya. 
On this point of class conversion, demonstrating social mobility, 
the statement made by Vedic Index is remarkable: "In Satapatha 
Brahmana, (0.4..0) Syaparasa Yakayama is represented as 
speaking of his off-springs as if they could become the nobles, 
priests and common". Visdmitra Rsi of the Rgveda (3.43.5) talks 
as if he could be converted into a king. Thus it is clear that any 
hard and fast binding on class mobility is absent in the Vedic 
society. 

Another interesting point which should never be lost sight of, 
is that even the so-called degraded class Dasa or s$üdras are 
entitled to attain class superiority by virtue of his possession of 
wealth. 


“yaya dasanaryani vrtrà karo vajrin sutukà nahusani” 
| (R.V.6/22/0) 


There are instancs showing the selection of a king from 
Ksatriyas and Vaisyas even. Theoretically a non-Aryan also can 
attain kingship as is exemplified by the instance of king Janasruti. 
In the Chhándogya Upanisad, Jánasruti Pautrayana is declared as 
a Südra IV. 4. In an ancient society where change of avocation 
was permitted by the scriptures, we could hardly raise any doubt 
regarding its mobility and adaptability. 
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Notwithstanding the point that with the accumulation of wealth 
in the clutches of Vaisya, the lowest of the three upper castes as 
an aftermath of naval trade, some sort of anxiety and tension was 
brewing up in the social hierarchy to curb the assimilation of power 
bestowed on Vaisyas, as is evident from a statement in the Taittiri 
ya Bráhmana (3:9:7:32), prohibiting coronation of the son of a 
Vaisya, the fact remains that class mobility was prevalent in later 
Vedic society also. In Tandya Mahaébrahmana ((4.6.6), it has been 
stated that the seer Medhátithi denounced Vatsa as a non-Brahmin 
and son of a Südra woman. But in the fire ordeal, Vatsa, despite 
his low origin, came out with flying colours, thus emphasizing that 
even a person born of a Südra woman can claim more intellectual 
prominence as compared to a Brahmin by birth. 


In the light of this discussion, we may challenge the western 
sociologist's position, highlighting absolute lack of mobility in 
Vedic society, with the emphatic assertion that by stressing the 
absolute differences between Indian stratification and that of the 
west, by describing a condition of radical inequality and complete 
lack of mobility in India, westerners could, in the light of their own 
value, be asserting a moral superiority to the Indians, which helped 
to justify their imperialistic policy in India. Colonialism can only 
be justified as a means of bringing better ways to an immoral 
stratification system. 
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THE MATERIALS DRAWN BY SAYANA IN HIS 
INTERPRETATION OF THE VEDA 


Dr. Didhiti Biswas* 


INTRODUCTION 


The commentary of Sayana is the most important instrument 
to interpret the Vedic texts. There are at least sixteen Vedic texts 
whose commentaries go to the credit of Sayana. This incredible 
task done by Sayana is not only awe-inspiring but also deserves 
critical study. A cursory view of the Sáyana's commentary indicates 
that in the most of the cases he often sought the help of his 
predecessors while getting into the meaning of the Vedic words 
and ideas. In this paper an attempt has been made to find out 
the different source-materials utilised by Sáyana. This attempt has 
been kept confined mainly into the Samhitás of the Rgveda and 
the Atharvaveda. The different materials quoted and referred to by 
this commentator can be broadly divided into following two 
categories: |) purely Vedic texts and 2) non-Vedic texts. 


I. PURELY VEDIC TEXTS INCLUDING MINOR GPANISADS 


Different Samhitas, Bráhmanas, Aranyakas and Upanisads fall 
into this category. The references to these texts occur in a very 
natural course in the commentary of any Vedic text. It is very 
natural that whenever the commentator would interpret a word he 
would seek support for the interpretation from other Vedic citation. 
Because, among the six pramanas, Sruti comes first. The references 
to the purely Vedic texts occupy the most significant portion of 
the commentary. These texts are quoted to show the parallel 
expression or to confirm the meaning set by the commentator. For 
example while explaining RV I. 20.8 Sayana quoted RV I. 20.4, 
Il. 60. and AB 3.30 to indicate the parallel expressions. Similarly 
while interpreting the word amrta as hiranya (RV I. 72.]) he quotes 
Atharva Veda Samhita (AV) (V.28.]) amrtam hiranyarn to justify 
his stand. Sáyana often quotes from Aitareya Aranyaka to show 
the viniyoga of some mantras or süktas (RV Ill. 37.; X..8; ॥.22 
etc.). Áranyaka texts are also referred to by Sayana to vindicate 
some philosophical reflections (X. I. 5.8; L ]64.4 etc.). It is 
interesting to note in this connection that the Taittiriya Brahmana 
is introduced by Sayana as asmad brahmana in RV I. ]64.3]. 


Sayana referred to one Sat yayana Brahmana which is probably 
lost now. The long sentences from this text are quoted by Sayana 
introducing them as satyayanabrahmane spastamabhlhitah or 
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Satyayanibhiramnatam or satyayanina itihasamacaksate etc. Texts 
from Caraka Brahmana, another lost text is quoted in the RV VIII. 
77.]0. Kohala Brahmana, another lost Brahmana is referred to by 

yana in Taittiriya Aranyaka (IK..I). These references indicate 
that they were not lost til! the age of Say ana. 


In the philosophical discourse the references to Upanisads find 
place in a very natural course in Sayana’s comentory . Among them 
Aitareya Upanisad (in IV.2.]), Kausitaki Upanisad (in 
].66.;2;23.60), Taittiriya Gpanisad (in Ill.l6.4; VIII. 89.4), BU (in 
].62.7; m. 9.9; VI. 9.5 etc.). Chàndogya Upanisad (in ]].27.4; m. 
26.7; X. 7l.2 etc.), Svetagvatara Upanisad (in .6.6; 38; VI.9.3), 
Katha Upanisad (in ].64.38; X.89.8), Praśna Upanisad (in 
].7.4), Mandukya Upanisad (in ].]64.39) are quoted on different 
occasions. Among the minor Upanisads Nrsimhatapani Upanisad 
is quoted in the commentary of the RV being introduced as fapani 
yasakhayam (].22.4); etaccatharvanika — apaniye 
vispastamamananti (X.90.5). In the commentary of the AVS Sayana 
referred to some more minor Upanisads. Nrsimhapurvatapani 
Gpanisad (4) is quoted in the commentary of l.].], Javalopanisad 
(]) Mahopanisad (4) Atharvasira Upanisad (4) are referred to while 
explaining the mantra (|.27.6) invoking Rudra. 


2) OTHER TEXTS 


Sayana refers to a number of texts apart from the purely Vedic 
ones. This part includes ritual text, grammatical text, text on 
dictionary, etymology and others. These texts as the source 
materials have often been consulted by Sayana. 


RITUAL TEXTS 


Among the ritual texts as found in the commentary of Sa dim 
the most quoted and referred one is the Asvaláyana Srauta a. 
The knowledge of viniyoga of a mantra according to him is the 
must by a student. The viníyoga of the Rgvedic rnantras being 
associated with the Advaláyana Srauta Sūtra it is quite obvious that 

Sayana should quote always from this sūtra text to indicate the 
viniyoga of the Rgvedic mantras. dankhavena Srauta Sutra, another 

auta Sutra is also referred to but not so frequently as the 
Agvalayana Srauta Sutra. 


Due to the same reason the Kaudika Sutra is often referred 
to by Sayana in his bhasya of the Atharvaveada. Vaitána Sutra also 
finds place in this commentary for the same r kii (AV I L.4; XIX.6 
etc.). Apart from them Naksatrakalpa and Santikalpa, two more 
sütras of later origin are per mentioned in the commentary 
of the Atharvaveda. Apastamba uta Sutra is referred to in the 
RV(VII.2.2) and AV (VII.54.8) but not too frequently. This Srauta 
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sūtra along with the Baudhàyana Srauta Sutra is quoted in the 
commentary of the Taittiriya Samhita but not so frequently as the 
Asvalayana Srauta Satra is mentioned in the commentary of the 
RV. The reason is quite obvious. The RV is the collection of 
mantras, but the Taittirlya Samhita is itself a ritual book so the 
assistance of other ritual books is not so frequently sought. The 
Baudháyana Srauta Sütra is often referred to and quoted in the 
bhàsya of Taittirlya Aranyaka. Likewise Nidàna Sūtra. a érauta 
sūtra of Samaveda is quoted in the Tandyamahabrahmana at least 
twenty times. 


Sayana occasionally referred to the Agvalayana Grhya Sūtra 
to indicate the viniyoga of some Rgvedic mantras and hymns in 
the grhya ritual (I.]]4; V. 82; VI. 28; 47.4. etc.). For example 
it (AGS 4..2) is quoted in the commentary of the first mandala 
to show the association of a hymn (]]4) with Sulagava sacrifice 
or in the fifth mandala to prescribe the recitation of the hymn (82) 
if one experiences any undesirable dream ( AGS 3.6.6). In the same 
way Apastamba Grhya Sutra (.5.8) is consulted to indicate the 
association of a hymn (».॥45) with the black ritual of killing one's 
co-wife. It is interesting to note that apart from the ritualistic 
application this text is also consulted sometimes by Sáyana to 
justify his interpretation of some words. Thus the sütra of this text 
is quoted to justify the meaning of rati as mitra in .60. or the 
meaning of midhusi as rudrapatni in V. 56.9. Dharma Sütras are 
very rarely mentioned by ana barring a few exceptions. For 
example Apastamba Dharma Sutra (.3) is mentioned in the 
commentary of AV (7.6.]) in connection with the prescription of 
self-protection at nights of New Moon. 


Apart from the ritual book of purely Vedanga category Sàyana 
made deliberations also from the later ritual texts. Baudhayana 
Grhyasesa (..4- 7) is referred to in the commentary of a mantra 
of ninth mandala (IX.75.2). Vaitàna Parisista (6.4) is quoted in the 
commentary of the AV while indicating the viniyoga of XIX.I3. 
Kesava Grhya Paddhati is another such text quoted in Sayapa's 
commentary of VIII. 6.6. Sántikalpa and Naksatrakalpa are quite 
often consulted by Sáyana when commenting on the Atharvavedic 
mantras, Vinlyoga Samgraha, a metrical work of later origin is 
frequently quoted in the commentary of Taittiriya Samhita. 
Baudhayana Grhyasesa is referred to in the commentary of RV 
IX.75.2. Rgvidhàna, another text ascribed to Saunaka is quoted by 

ana to indicate the application of mantras or hymns in some 
non-Vedic performances (I.33;58.5;]65;79 and so on). All these 
applications are introduced by the name of Saunaka like gaunaka 
aha. Thus the famous asyavaérniya hymn is prescribed to be 
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muttered by a brahmin to get rid of the sin of theft. All these 
references to the ritual texts are done In support of the ritualistic 
interpretation of the mantra concerned. 


TEXTS ON ETYMOLOGY 


Yàska's Nirukta is the only extant text of this branch of 
Vedànga and Sayana is immensely indebted to this text. Apart from 
Nirukta another later text on etymology called Niruktaparisista is 
referred to by sayana in his commentary of AV (VIL... 


TEXTS OF ANUKRAMANI 


The deliberations of Anukramanika are referred to by Sayana 
at the very beginning of his commentary of each stikta. The usual 
way of introducing these deliberations is anukrantam ca, 
taduktamanukramanyam, tatha canukramyate, tathé 
canukramanika and others. However, the rsi, devatà chandas are 
always mentioned by Sayana by quoting Sarvanukramani of 
Katyayana. Sometimes the metrical text introduced as 
Arsánukramani is found quoted (in the introduction of RV .99) 
along with the usual quotation of the Anukramani. 
Rgvedànukramani another text of this style is quoted in the 
commentary of .64.29 — yallingam sa devata (I. ]39). Sometimes 
the similar texts in metrical version are introduced as kacidakhya 
yika Slokarupena sücyate (introduction to RV IV. ]8) or atra kecit 
punarevamáhuh (introduction to RV शा, 55) occur in the 
commentary of Sàyana. In the Hosierpur edition of the Rgveda these 
citations are identified as belonging to the Anukramanikabhasya. 


Brhaddevata, another text of this branch is frequently quoted 
by Sayana and in some of them the allusion or myth is also referred 
to. It is interesting to note that some of the quotations of the 
Brhaddevatà as found in the commentary of the RV are not found 
in the present edition of the text. 


TEXTS OF DICTIONARY 


The Nighantu can be taken as the earliest ko$a grantha and 
this book is consulted by Sayana innumerable times as a support 
of his own view regarding the meaning of some words. Among later 
kośa granthas Sàyana took the help of Amarakoga also. For 
example, while explaining the word paka (RV II.5.38) in the sense 
of a ‘baby’ Sàyana had to quote Amarakosa pako, rbhako dimbhat 
to get a support that paka actually meant so. He quoted from 
Nirukta also, pakah paktavyo bhavati, which does not really bring 
out the desired meaning in a concrete way in the present contest. 
The word anücàna in the Sàmavidhàna Brahmana (Ill. 9.9) is 
explained with the help of Amarakosa, anücànah pravacane sange” 
dhiti gurostu yah ( 2.7.0). 


80 


Biswas : The Materials Drawn. by Sayana in has Interpretation 


GRAMMATICAL TREATISE 


Panini is consulted by Sàyana at almost every step to show 
the grammatical formation of a word. One of the most important 
characteristic features of Say ana is that almost always he turned 
to gramrntical treatise to supply the grammatical formation of the 
concerned word. Apart from the sutras of Panini he often quoted 
unadi sütras, phit sutras, vartika sutras, observations from Kasika 
([.]7.4;2.; Il. 87.3; Ill. 9.8 and so on) and Mahibhasya also. 
Paribhásendusekhara, a grammatical text by Nagesabhatta is also 
occasionally consulted and quoted by Sayana (.5.; 23. 7;58.9; 
H. 0.3; 40.6 and so on). 


TEXTS ON SIKSA 


Paniniya Siksa is quoted more than once in the commentary 
of Rgveda by Sayana (Vl. 6.30; X. I77.2) and once in the 
Atharvaveda (VIII.5.9). Rkpratigakhya (3.42-45) is quoted twice 
by Sayana while commenting on Sàmavidhàna Brahmana (7.8). 
However this text is referred to off and on in the commentary of 
the Rgveda. 


TEXTS ON CHANDAS 


Pingala Chandah Satra is consulted by Sayana to show the 
definition of Utkpti (in the introduction to RV ].27) and Prasta- 
rapamkti ([.8). It is also consulted to show the presiding deities 
of different metres (X.30.5). 


ASTRONOMICAL TEXT 
Aryabhatta (4.]3) is quoted as Jyotihsastra to indicate the 
course of sun (RV l.23.8). 


SMRTI TEXTS 


References from different smrti texts also occur in the 
commentary of Sáyana. Among them Manusmrti is the most 
important one. It is very interesting to note that although a number 
of verses are referred to from this text on different occasions but 
a particular verse (adityajjayate ... 3.76) is quoted either entirely 
or partly not less than seven times in the commentary of the Rgveda 
and Atharvaveda. Vasistha Smrti (7.7 in RV II.3i.) and 
Yàjnavalkya Smrti (on RV Ill. 3I.2) are also referred to for 
clarification of some laws of inheritance. A verse (3.25) from 
Parasara Smrti is twice quoted in the commentary of the RV to 
indicate the glory of the valiant death in the battlefield. 


PHILOSOPHICAL TREATISE 


Sàyana often refers to the Mimamsa Darsana of Jaimini while 
providing us with the critical analysis on some ritual problems. In 
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this connection the commentary of Savara (RV [.62. 7) is also 
quoted in the commentary of RV I. 62.7. Brahmasütra (RV 
].45.I;I64.37) is referred to by him occasionally and . times 
is introduced as Pàramarsa Sūtra (on RV X.29. 7). sayana 
consulted this treatise along with its bhásya and sometime referred 
to it with great reverence, brahmanah phaladatrttvam ‘phalamata 
upapatteh' (3.8.38)  ityadhikarane |. bhagavatà bhasyakarena 
samarthitam (com of RV X 25.2). 

The opinion of Vaisesika school is also quoted in the 
commentary of one verse of the first mandala (RV I. 95.5). Gautama 
Nyaya Sutra is referred to in the introduction of the commentary 
of the Atharvaveda. The verses from Bhagavadgità is quoted and 
introduced as bhagavalapyuktam or bhagavatà darsita etc. 
Mandukya Upanisad Karika (.9) is referred to in the commentary 
of RV ].]64.20 in context of some philosophical deliberations. 


EPIC AND PURANAS 


Sàyana refers to Purana and Mahabharata while alluding the 
myths and stories in course of his interpretation. Thus we find him 
narrating the allusion of the sajaniya sükta and indicating its source 
as Mahabharata. But such narration does not occur in the present 
edition of the epic. Probably Sayana consulted some other edition. 
Some more allusions or others are found in the commentary being 
introduced as fathà ca puránam, purane ca ahuh or purane coktam 
or pauránikastuvevamàcaksate etc. In this connection many such 
texts are referred to including Bhàgavata Purana (RV l.I.7, 
introduction to l.22 and so on), Visnuprana (RV XVIl..]. 7;9) and 
others. 


OTHER COMMENTARIES 


Sayana is also indebted to his pred pak Very little 
search in this regard by me reveals that Sayana had followed 
Skandácárya in many places and sometimes had drawn materials 
from him almost verbatim without any acknowledgement. To 
mention a few we may look into the commentary of RV L.].5; 2.4;9 
and so on. 


CONCLUSION 


From the discussion made above we may point out to the 
following characteristic features of Sayana's iterpretation : . 

I. Taittitiya sākhā is also introduced by Sayana as asmadbra 
hmanam. For example Taittiriya Brahmana (3.7.9. ]) is referred 
to in this way in the first mandala of the RV (4.64.3] ). This 
clearly proves that Sàyana belonged to the Taittiriya sakha. 


2. oe lost Brahmanas are referred to in the commentary of 
ayana. Among them the Satyayana heads the list. This 
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Brahmana had at least nine references in the commentary of 
the RV, six in the Tándyamahábráhmana and one in the 
unas. ote Brahmana. This text is introduced sometimes by 
the name Satyayana, sometimes by Satyayanaka and sometimes 
by Satyáyaninah. This proves that this text though considered 
as the lost one at present but was very much familiar at the 
time of Sayana. In fact a mass of Brahmana literature is 
unfortunately lost to us and this is also corroborated from the 
citations of interpretations of Skanda and others. This leaves 
a scope of their explorations. 


3. Some citations also go by the name of the rgvedasamprada 
yavid (RV IV.24.9;VI..9.2). Those statements if not found in the 
available Rgvedic texts then they will surely indicate their 
association with some other texts which are now lost. 


4. There are a number of citations either introduced as $rutl or 
as belonging to other $akhas (Sakhantara). The sources of 
these citations are still to be explored and it may throw some 
new light on the study of the Vedic texts. 


5. There are many floating statements in the commentary which 
go by the introductory phrases llke tatha càhuh, atroktam, 
atrahuh, tatha coktam, uktam ca and so on. Though it is the 
normal practice of Sayana of mentioning the names of the texts 
where the citations are quoted from but in these cases he 
deviates from it. It might be that he had not willfully avoided 
mentioning the sources but actually he had failed to trace 
them. Because they had already become floating statements 
in his time. This is more clear from the statement containing 
the phrase iti urddhanusasanam in his commentary on 
RV .88.]. 


However, the variety of texts referred to in his commentary 
indicates the versatile knowledge of Sayana. At the same time the 
absence of a uniform methodology in quoting the sources inclines 
to accept the conjecture that the commentary of Sayana is not the 
handwork of a single person but done by a number of persons under 
the editorship of Sayana. i 


* This paper has been awarded Dr. V. 0. Rahurkar Prize under the 'Veda' 
section in the 4ist session of All India Oriental Conference. 
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INFLUENCE OF APABHRAMSA ON SANSKRIT 
Dr. Suchitra Ray Acharyya* 


By the term prákrit (Pkt) the grammarians understand multitude 
of literary languages. They consider Sanskrit as their origin. The 
word Prákrt is derived from Prakrti, ‘element’ ‘basis’. Hemcandra 
says, ‘Prakrtih sarhskrtarh tatra bhavarh tata Agatarh và prakrtam. 
‘Sanskrit is the basis, what originated from it or what is derived 
from it, is called Prakrit. But according to some scholars these 
literary languages are derived from dialects. These are 
Apabhrarhsas which with the dialects of the inscriptions, Pali and 
the Vedic Sanskrit form one continuous chain. Their development 
from the inscriptional dialects will be clear. Apabhrarhsa, a 
descendant language is influenced by sanskrit bearing its 
characteristics is quite natural. But when we observe the prakrit 
characteristics among the Vedic and Sanskrit (Skt.) literatures 
question arises by which procedure Prakrit dialects reach back 
there. 


“The Apabhrarhga (or colloquial) Prakrits represent the last 
stage of the second epoch in the linguistic history of India. The 
Apabhrarhsa dialects represent a very colloquial form of the various 
Prakrits from which the modern Indo-Aryan Vernaculars of India, 
the Tertiary Prákrits, have been directly derived. They represent 
the last days of the Prákrits and the beginnings of the Vernaculars. 
There is no literature recorded in these, for in their very nature 
they are corrupt (apabhrasta) and "vulgar" and consequently they 
are not fit for literary usage."! 


Apabhrarhsa is generally considered to be the last stage of 
MIA. Sometimes this is called Avahattha (Skt. Apabhrasta). 
Probably this Apabhrarhsa or Avahattha does not belongs to a 
separate category. The Prákrit dialects like Máharástri, Saurasenl 
and Mágadhi have this final stage. On the other hand we can trace 
Apabhrarhsa language in ancient time. In the Kathdasaritsagar 
(I7.]4I) Apabhrasta and Mahárástri are considered to be identical. 


In Nátyasástra (7.3) we find it as 'Vibhrasta' meaning 
‘Prakrt-tadbhava’ which is neither Skt. nor Desi. In Desinamamala 
Hemcandra (Hc.) says ‘Prakrtam Apabhrastam iva rüpam'. It 
means that irregular Pkt. word is Apabhrastam’. However, the word 
‘Apabhrasta’ is used as the word which is degenerated. At the time 
of Patanjali non-sanskrit words used in Skt. language were 
recognised as Apabhrarhsa. Probably the standard spoken Prákrt 


* Reader in Sanskrit, Kanchrapara College, guest lecturer in Sanskit, C.d. 
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which was living from the time immemorial was recognised as 
Apabhrarhsa by the different Prákrt grammarians. This was not 
‘lingua litteraria’ but purely spoken. In the 2nd Century B.C. Patañjali 
recognised this language as Apabhramsa in his 
Mahabhasya. Scholars like Grierson, Pischel and Suniti Chatterjee 
recognised Apabhrarhéa as the last stage of MIA. Yet the history 
of Apabhramsa is very old. This old Apabhrarhsa has a deeper 
relation with Agokan Prákrt and Gandhari Prákrt lying in the first 
stage of MIA. 


"Vr, (Vararuci) does not mention Apabhrarhga at all (8 3). It 
would, however, be wrong to conclude therefrom, with LASSEN, 
that this dialect is younger than Vr. Therefore, with Bloch, Vararuci 
should not needlessly be accused of inaccuracy and superfluity. 
The reason fs that Vr. along with others does not consider 
Apabhrarnga to be Prákrit. As Namisádhu on Rudrata, Kavyalarhka 
ra 2, ]l remarks, some postulate three languages : Prakrit, Sanskrit 
and Apabhrarhsa : Yaduktarh kaigcid yathà prákrtarh sarhskrtart 
caitadapabhrarhsa iti tridha. To this group belongs Dandin, who 
in his Kávyádarsa , 32, distinguishes between four kinds of literary 
works, (l) those that are in Sanskrit, (2) those that are in Prákrit, 
(3) those that are in Apabhrarhsa, and finally, (4) those that are 
written in languages, more than one (misra). Under Apabhrarhsa 
Dandin includes the language of the Abhiras etc., when used in 
poetical works (kavyesu) : in treatises (sastresu) they call 
everything, whatever is different from Sanskrit, Apabhramga.” 2 


Sanskrit was colloqual language at the time of panini. By the 
term 'bhása' (Language) Panini has mentioned only Sanskrit 
language. Probably Apabhrarhsa language was used rarely then. 
At the time of kàtyáyana Sanskrit and Apabhrarhsa were equally 
used by the general people. Perhaps general people were inclined 
to Apabhrarhsa. So Kátyáyana said ‘Lokato’rtha prayukte 
davdaprayoge Sàstrena dharmaniyamah’. For religion sake people 
should use sanskrit was the desire of Katyayana. At the time 
of Patafijali Apabhramsa was used much. Many Apabhrarhsa 
synonyms were used for a standard Sanskrit word. It is proved from 
the line 'santyekaikasya savdasya vahabo’pabhramsah  Yajne 
karmani sa niyamah. That means Sanskrit must be used at the time 
of worship and sacrifice. 


While Panini composed Vyákarana he has made rules for 
standard Sanskrit dialect not for parallel colloqual language. 


From the Pániniya sütras we get proof of some regional 
dialects. These may be called as community Dialects or Sociolect. 
The words '(idicám' and 'Prácám' are used at least five times and 
fifteen times respectively in the different Paniman sütras. 
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'Anudicám' is used in a sūtra (6.2.89), ‘Udak ca vipásah' is 
found in a sutra (4.2.74). ‘Udicyagramat’ is used in another sūtra 
Váhikagrámebhyasca is found in another satra (4.2.]7). Apart 
from these Panini said, "Strisu sauvira-salva-práksu" (4.2.76). 
From this line we come to know that at that time women used 
a special dialect which was different from Skt. 

From the above discussion we understand that Apabhrarhga 
Prákrit or natural dialect was used even at the Vedic age. This 
natural or Prákrit dialect influenced Vedic and Sanskrit language. 
Some scholars believe that Prakrit or M.I.A. is a result of evolution. 
First opinion is more reasonable. We can quote here from different 
literatures. 


Dialectal features in the Rg. Veda : 
]l. Intervocal d, dh becomes |, Ih. It is a speciality of North Western 
or udicyà language. ide becomes ile. 
agnimide purohitam. 
agnimile purohitam. (]0.23) 
2. r becomes |. It is a speciality of Parvi Prakrit, Pracya Prakrit 


and Prácyamadhyáà. This feature is much available in the later 
Rg. Vedic language than older one. 


Vedic Sanskrit Vedic Sanskrit 

mruc mluc rip lip 

rabh labh ripta lipta 

rom lom mura mula 

rohita lohita raghu laghu 
riha liha 

upara upala Rv. 9.2.3 

pru plu 

prava plava 


3. Spirantisation of aspirate or de-occludisation of Voiced and 
aspirate mutes. 


dhita»hita 
grabh» grah 


4.  Cerebralisation in the Rg. Veda. 
t becomes t, vikrta becomes vikata, krta becomes kata. 


It is a speciality of Dhauli and Jaugadh version or Pracya sub 
dialect. 


f 
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psa>ccha. dya» jja 

krpsra»krcchra dyotisa>jyotisa 
[> srthira»sithira 

Absence of vowels is a speciality of Pkt. 

r>u vrsa>vasa. 


It is a speciality of Pracymadhya or kalsi version. This feature 
is observed in Maharastri Pkt. in the later period. 


final ah>e, sure duhita (Rv. 7.09.4) sure duhita (Rv. ].34.5). 
It is a speciality of North Western (Sahabazgarhi — Peshawar 
dt. West Pakistan). 


* nizd-a>nida 

* duz-dabha>dul.bha, dulabha 

* Sas-dasa>sodasa 

It is a speciality of Mansehra-Hazara Dt. West Pakistan and Pra 
cyamadhyéa also. 

ai>e, gamadhyai>gamadhye Rv. 


au>o In the Vajasaneya Sarhhità Kevarta> Kaivarta in the taittiriya 
Brahmana. 


aya>e * traidha>*trayadha>tredha Rv. (trayaksari) 
* srayistha» *srayistha»srestha Rv. ]0.63.]6 
ava»o * bhavadhi>vodhi Rv. l.24.]. 


n»n - anulepana>anulepana 

an (Apastamva Dharmasütra) ].3..]3; 7.32.5. 
n becomes n in Maharastri and Sauraseni Pkt. 
(Prákrit Prakas 2.42; HC. .28). 

i>i - Stri - Vyanjan (Ápastamva Srautasütra) 8.6.]. 


garbhini - prayascitta (Do 9.9.]4) 
na di - dvipa (Do 45, I6.2,2) 
Patnibhih (Taittiriya Sarhhità * Taittiriya) 

Patni Do Bráhmana 
Garbhini Do 


caturthi (Apastamva grhyasütra 9.I) 
Generally before a conjunct group and in a compound ‘f’ 
becomes 'i' in Pkt. 


Dialectal features in Sanskrit; At first Prakritisation in Sanskrit 
started in Eastern India. So, eastern regional dialectal 
specialities are found in this language. Though pànini had no 
effort to show this Prákritisation yet many such examples are 
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found in Páninian sanskrit. Panini tried to make a new path 
between vedic and colloqual language. As for example : 


(l) nikata (cf. Skt. Sannikrsta, nikasa 4.4.73) 

(2) mátul (<* matur < *matr-ra 4..49) 

(3) livi/lipi 3.2.2] 

(4) Sphulati/sphurati 6..47; 8.3.76 

(5) nàmdhátu (नामधातु nominal verb) satyápaya 3.I.25 

(6) Kaccha bearing the meaning shore («kaksa, 4.2.33) 

(7) geha («grha 3.2.]44) तदनु च जरया जर्जरदेहे वातींपूच्छति कोऽपि 
न गेहे। 

(8) phulla "prasphutita" (<*sphrra, cf. visphar; 8.2.55) 

(9) aghoh, bhagoh in vocative case («* agharah, bhagarah, 
8.3.7) 

(i) Frequency of cerebralisation is found in Sanskrit. 

(ii) ‘T becomes changed into f. 

(iii) ‘av’ becomes ‘o’ by संकोचन 

(iv) Assimilation of conjunct consonants. 


All these characteristics of Purvi Prakrt are noticed in Páninian 

Sanskrit. l 

It is true that Hemcandra has stated that Pkt. is originated 
from Skt. Old authors like Dhanik, Simhadevadgni were his 
followers. In the eighth century Vakpatiraj stated in his Gaudavaho. 


saaldo imarh váà visarhti etto ya nerhti vàáo. 
etti samuddam cia nemti sdardo ccia jaláirn. 
Gaudavaha 93 


That means “All languages merge in it (Prákrit) and emerge 
(nerhti) from it. Waters pour into the sea and flow away from it." 


Namisadhu, a commentator of Rudrat's Kavyalarmkar 
flourished in the eleventh century. In his commentary he has said 
Prákrteti Sakala Jagajjantàanàmr vyákaranádibhiranáhita sarhskarah 
sahajo vacana vyavahárah prakritib, tatra bhavam salva và 
Prákrtam ‘arisavayane siddham devanarh addhamagaha vam’ ~ 
ityadivacanadd và prak pürvam krtam prákrtam valamahila- 
disuvodham . sakalabhásánivandhanabhütam vacanamucyatei 
meghanirmuktajalam ivaikasvarüpà tadeva ca desavisegat sarhskára- 
karanácca samásáditam  videsam sat samskrtádyuttaravibhe- 
danapnoti ata eva  dSástrakrttáà prakrtamdadau nirdistari 
tadanu sarhskrtádini páninyádivyákaranodita savdalaksanena 
samskaranat sarhskrtamucyate. 
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According to him Apabhrarhsa (Prakrt) means natural use of 
speech and first produced. This first produced language became 
origin of sanskrit and other languages by reformation. The scholars 
like the author of Markandeya, the author of Prakrta candrika, 
Krsnapandit, the author of Prákrta candrika, sirhhadevagni, 
Vagbhatalankara and Dhanika the followers of Hemachandra 
recognised Sanskrit as the origin of Pkt. Hc. himself recognised 
Prákrit as the origin of Sanskrit in his Dedináàmamálà. Though in 
his grammar  Siddhahemasavdá-nusásana he said ‘Prakrtih 
Samskrtam tatra bhavam tatah agatam và Prákrtam, in the 
Deginamamala he has said ‘‘desavisesapasiddhii bhanamànà 
anarhtayá humtiltamha anaipailyapayattabhasavisesao desi || 
Dedináàmamálà l.4 Dedavidesánámanantatvát purusáyusenápi na 
sarvasamgrahah syát tasmadandadipravrttapraksta bhàsávisesa 
evayarh desi Sabdenocyata iti nativyaptih”. 


The Aryans came to India not at a time. They came in different 
groups in different times. The first Indo-Aryan settlement was the 
North-Western side of India. To survive gradually they went towards 
eastern and southem side of India. Influence of geographical 
position and environment causes change in language development. 
Natural Apabhrarhsa language or Pkt. was running side by side with 
Vedic Skt. So in course of time dialectal variations were prominent. 
These dialects influenced original Vedic and Skt. language and 
infiltrated as well. 
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VEDICISM IN ANCIENT BENGAL AN EPIGRAPHIC 
STUDY 


Dr. Kaberi Banerjee 


It is difficult to determine the date when Bengal was first brought 
within the fold of Vedic Brahmanical culture. The earliest 
penetration by the Aryans into eastern India is recorded in the 

tapatha Bráhmana dated C. 500 B.C. It gives an account of the 
eastward journey with the sacred Fire of one Videgha Mathava 
starting from the bank of the Saraswati and finally reaching the 
land of Videgha later known as Mithila (in North Bihar).! In the 
Aitareya Bráhmana (C. 700 B.C.) the land of Pundra is said to 
be inhabited chiefly by Dasyus? who had been characterised as 
devoid of respect for the Vedic rites and religion. It may be 
conjectured that dasyus included the aboriginal tribes inhabiting 
the eastern Zone of India who stood in the way of Aryans efforts 
for territorial expansion in the said area. 


Vedicism evidently found an open access into the soil of 
Bengal during the period from the beginning of the 4th to the 
beginning of the 2nd Century B.C. under the reign of the Nandas 
and the Mauryas whose empire covered the land of Bengal. 


There is however least doubt that with the expansion of 
Badhmanic settlements under the royal patronage of the Imperial 
Guptas, the process of Aryanisation, that of consolidation of 
Vedicism and the Varna system in Bengal was accelerated in an 
unprecedented scale. 


That the Bráhmanic settlement in Bengal was growing in 
dimension In the 5th Century A.D. is evident from the Gupta 
Copper-plat grants discovered in North Bengal. All these grants 
record the donation of land to the Bráhmanas in Varendri for 
observing Bráhmanic rites and rituals. The epigraphs of later 
period dated from 6th to l3th Century A.D. record Brahmanic 
settlements in different Janapadas of ancient Bengal, namely, Ra 
dha, Varendri, Vanga, Samatata & Harikela comprising Western, 
Northern, Eastern and Southern Bengal. 


Dàmodarpur copper-plates record sale of land and land 
donations to the bramins for performing ‘Agnihotra’ or 
'"Paücamaháyajna' or ‘Vali’, ‘Caru’ and. ‘Satra’ Yágas (c.f. 
Mamapyagnihotropo yogáya, Damodarpur C.P. of 444 A.D.; mama 
Paficamahayajniapravartanaya, Damodarpur C.P. of 448 A.D., Vali- 
caru-satrapravartana ... Dàmodarpur C.P. of 549 A.D.). 


Epigraphic records belonging to the 6th century A.D. bear 
testimony to the settlement of a large number of Bráhmanas in 
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Radha and Vaniga. Some of them specically mention the branch 
of the Vedas, gotras, pravaras to which the donee belonged. Thus, 
Mallasarul C.P.5 of the reign of Gopacandra found in Burdwan 
district as well as Bappaghosaváta grant? of Jayanága refer to 
Brahmana donee, namely vatsavàmin of Kaundinya gotra 
associated with Vahvrea branch of the Rgved and Bhatta Brahmavi 
rasvamin of Kasyapa gotra belonging to the Chàndogya branch 
of Samaveda respectively. In the same way, later epigraphas also 
refer to different vedic schools namely, Kanva, Mádhyandina 
branches of Sukla Yajurveda, Taittiriya branch of Krsna Yajurveda 
Aévaláyana or Váhvrca branch of the Rgveda, Chándogya and 
Kuthuma branches of Sàmaveda and Paippalada branch of 
Atharvaveda.’ Faridpur C.P.8 of Dharmáditya records land-grant 
to a Brahmana associated with Vajasaneya school, adept in 
Sadanga, The Tippera C.P.9 of Lokanátha furnishes some 
important information regarding the progress of Brahmanisation 
in the remote forest region of East Bengal. It records the gift of 
land to a high bramin official who in his turn built a temple of 
Ananta-Narayana and settled over there more than two hundred 
Brahmanas for the propagation of Bráhmanic culture. The 
Nidhanpur C.P.!0 of Bháskaravarman records the renewal of a 
grant of an extensive Brahmottara land to two hundred and five 
Brahmanas of fifty six gotras by Bhutivarman, great grand father 
of Bháskaravarman. 


With the advent of the Pala dynasty to power about the middle 
of the 8th Century A.D., spread of Vedicism accelerated on a large 
scale in Rádha and Varendri. Though the Pàlas were Buddhists, 
they patronised the age old Brahmanic culture side be side with 
Buddhism. A large number of land grant charters and prasastis 
beginning from the time of Dharmapala (8th Century A.D.) down 
to the time of Madanapala (!lth Century A.D.) record Bramanic 
settlement in different parts of Varendri and Gauda in Bengal.!! 
Dharmapala and his descendant hapála have been described 
as custodians of Cáturvarnya ( acs EBANG calatonulsasya 
varnan pratisthápayatà svadharme, Monghyr C.P. of Devapala, V.5 
Cáturvarnyasamásraya Srimad Vigrahapaladeva, Amgachi C.P. of 
Vigrahapala - IIl V.I3)i2. A graphic description of Vedic rite and 
Vedic study has been given in the Gaya stone Inscription of the 
time of Nayapaladeva (ilth Cen. A.D.).!3 

"Vedabhyàsa pardyana - dvijaganodgirnograpáthakramá- 
ducca-ritadhvanivyatikarair Yatnavadharya girah. 

Kincájasrita-homa-dhüma-patala-dhván-tavrtau sámpratarn 

Dharmo yatra mahabhayadiva Kaleh Kalasya Santisthate. ४.3 

Patronage towards Vedic Brahhanism is much more reflected 
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in the Badal Pillar Inscription!^ of Naráyanapála whi oa opens with 
the genealogical account of a brahmin family of the Sandilya gotra 
that produced an unterrupted line of scholars and statesmen. 
Function of counsellors is sald to have been discharged by Garga, 
Darbhapani, Somesvara, Kedáramisra, Guravamisra under the 
Pala kings Dharmapala, Devapala and Rajyapala. 


Hence, it appears that the Pala kings even being staunch 
Buddhists, appointed Brahmana ministers because they did not run 
the risk of deviating from the ageold policy of Caturvarnya system. 
To maintain law and order in society based on Varnásramadharma 
and to explain the social status of different castes alongwith their 
respective duties and functions, the king might have felt an 
indispensibility of the wise counsel of the Bráhmanas who 
possessed mastery over both Sruti and Smrti. No doubt the state 
policy was determined to a great extent, by the interpretation of 
law as given by brahmin counsellors in the light of injunctions of 
Dharmasastras. 


While Vedicism was flourishing in Gauda and Varendri in a 
larger dimension under the partronage of the Palas, its impact was 
also felt in other parts of Bengal. All the copper plates of the 
Candra rulers record land donations to the brahmins in Vanga 
(Dacca & Faridpur districts) and Samatata (Comilla & Noakhali 
discricts). Among those, the Paschimbhág C.P.!? of Sricandra 
deserves mention as it informs us of a large Brahmanic settlement 
in Candrapuri visaya of Srihattamandala with the establishment 
of the temples of Vaidvánara, Jogesvara and Brahma. The third 
block of land was exclusively allocated in favour of six thousand 
Bráhmanas, thirty-eight of them being mentioned in the copper 
plate charter. The Brahmana donees were scholoars in different 
Vedic, branches. Though the Candra rulers were Buddhists they 
patronised the Brahmanic culture following the footsteps of the 
Pálas. Brahmanic settlement in these regions was further 
accelerated during the reign of the Varman and Sena rulers. The 
Samantsara C.P. of Harivarman and Beáva C.P.!® of Bhojavarman 
(ilth-l2th Century A.D.) record the gift of land to two Bráhmanas 
belonging to Asvalayana branch of Rgveda and Kanva branch of 

ukla Yajurveda respectively. It is learnt from Bhuvaneswar 
Pradasti! of Bhavadeva, that Bhavadeva, the minister of 
Harivarman was an exponent of Samaveda and various other 
branches of learning and he is said to have composed work on 
Mimángsáà and Dhamasaste [Yo dharmśāstra-padavīşu 
jarannibandhànandhicakára racitocita-satpravandhah. Suvyákhyayáà 
Visadayanmunidharmagathah srhnártakriyá-visaya-sarhdayamun- 
mamárja [|| Mimangsayamupdyah sa  khalu  viracitoyena 
bhattoktanitya (VV : 2],22]. 
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The Seonas of Bengal whose forefathers are said to have been 
originally Brahmaksatriyas and hailing from Karnataka are known 
to have had supreme respect for the Vedic culture and given it 
their best support and patronage. A number of land grant charters 
of the time of Vallalasena, Laksmanasena, Visvarupasena and 
Kesavasena record settlement of Bráhmanas belonging to different 
Vedic schools and performing Vedic rituals in Vanga, Samatata, 
Radha and Khadgi, i.e. southernmost part of Bengal.!9 Sundarban 
C.P. of Laksmanasena records gift of land to Brahmana 
Krsnadharadevadarman belonging to Asvalayana branch of 
Rgveda. 


The process of brahmanisation continued even after the Sena 
rule as it is evident from the Sobháràmpur and Mehar copper 
plates of Damadaradva, Raksakali Island C.P. of Madomman- 
apala and Mainamati C.P. of Viradharadeva recording land 
donations in Samtatamandala.!9 


It is evident from the epigraphic records found in different 
parts of Bengal that Vedicism made its headway in Bengal from 
4th Century A.D. onwards and gradually embraced the whole land 
under its fold, say from the foothold of the Himalayas down to 
the bay of Bengal and forest and hill region of Tripura and 
Chittagong in further east. References to a number of Vedic schools 
by epigraphic records show that the Brahmanas were interested 
generally in the study of all the four Vedas but it is evident from 
the available records that majority of them were of Vajasaneya 
school of Sukla Yajurveda. Ritualistic side of Vedicism is also 
reflected through references to Vedic rites like Agnihotra, 
Pancamahayajna, Vali, Caru, Satra and other grhya rites. (cf. 

Santyagarika, i.e. priest in charge of propitiatory rite). Regular 
perfomance of Vedic sacrifice is indicated by the comparison of 
sacrificial smoke with the mass of cloud in the Irda C. P.20 of 
Kamboja  Nayapála (Yasydrh homagnidhtmaughah karoti 
gaganodyatah makhahutasunásira-váhanambhoda bibhramam II 
V.2), Vedic sacrifices were performed at a large scale by the 
brahmin sages in hermitage of the bank of the river Ganga during 
the time of Sàmantasena, great-grandmother of Vallalasen. 
(Udgandhinajyadhamairnmrgag-isurasi-ta-khinna-vaikhanasastri- 
stanya-Ksirani-kiraprakara-paricita-brahmapdarayanani.  ......... 
Deopara prasasti of Vijayasena, V. 9)2!. 

Thus the widespread practice of the Vedic cult from 5th 
Century A.D., therefore disproves the Adigara legend which 
describes the importation of five brahmins from Kanyakubja to 
Bengal by kind Adisura some time between 8th and l0th Century 
A.D. in order to arrange for the performance of Vedic sacrifices, 
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since there was a dearth of brahmins in Bengal who were expert 
in the Vedas. But what little historiocity may be attached to this 
legend, it cannot be denied that the legend corroborates the 
epigraphic evidences as regards the continuity of the ageold 
tradition of the Vedic sacrifical cult in Bengal by the efforts of the 
brahmins till late date. 
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l. Op. cit. ].4..I4, cf. Keith, Cambridge History of India, Vol. I, p. I22. 
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THE EDITIO PRINCEPOF PRASNOTTARAVADANA 
Ratna Basu 


l.l. The Prasnottaravadana (henceforth PA) is the eighth 
avadána type of narrative story of the Sanskrit Buddhist narrative 
work Ratnamalavadana (RMA) which is hitherto unpublished. Being 
a collection of twelve stories in anustubh verses the RMA is a quite 
long text. The single manuscript of it in Newari script is available 
in the B.H. Hodgson collection of the Asiatic Society, Kolkata 
bearing the accession number B-ll. The description of the ms. 
is found in Ràjendralála Mitra's The Sanskrit Buddhist Literature 
of Nepal (Calcutta 882, rpt. I97I), pp. I92-]98. However, the 
description of R. L. Mitra is not free from fault. Mitra’s record says, 
the ms. has ]]0 folia; actually the ms. has ]3 folia (F —i2 
and F 7 being twice put as foliation). Further Mitra's record 
enumerates the seventh story of the text as the sixth and the sixth 
story as the seventh (p. 95). Mitra further records the last, i.e. 
the twelfth story as Ratnottamavadana which is improper, as the 
story is actually entitled Sarthavahavadana or Ratnamalavadana. 
He is also of the opinion that the ms. is incomplete. (p. 97) | 
do not quite agree with him, since | find the story ending in the 
usual way of the previous ones. The absence of any scribe's 
colophon recording the scribe's name, date the ms. etc. might have 
led the cataloguers to such an impression. However, the ms. 
collection in the India Office Library has another recension of the 
text.. 


.2. Pra$nottaràvadàna, the eighth story in the collection is 
an interesting one as it is in the form of a dialogue between a 
goddess and the Lord Buddha. Mitra's documentation says that 
“Gods came down" which is not supported by the singular number 
in conjugational and declensional forms; (vide infra, verses I3— 
2l, 40a, 40c, 6], 64). Further the words aham, me (verse 22), 
and asau devata (l7b, l6a, 6lb), tam (l5a, d) devate (|6a) also 
point to one deity, not many. 


This dialogue, which is actually a collection of some 
metaphysical and spiritual answers of the Lord Buddha to the 
questions of the goddess, is again recounted by the great sage 
Upagupta to the king Asoka when the latter is desirous to listen 
to some good sayings (subhasita, verse 2). Upagupta had learnt 
it from his guru. Thus Upagupta's narration to the king is the third 
stage of narrating and elucidating the questions and answers. The 
questions of the goddess (verses 23-39) and the answers of the 
lord (verses 4]-60) form exactly the central part of the whole 
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narration which is comprised of 8 verses altogether. After 
recounting this dialogue Upagupta again recapitulates and 
summarises the essence of the Lord’s answers and prime teachings 
delivered to the goddess for Asoka and advises him to follow this 
path only (verses 66-8]), since following the Buddha’s words and 
deliberations to that goddess the bhiksus did so (verse 65). The 

Sak yamuni had narrated this in the asrama of Jetavana near 

avasti (verses 7, ]4). Thus we get a clear indication of the free 
flow of continued oral transmission. 


].4. The questions answered by Sakyamuni are namely, the 
following. Who all go to heaven and who to hell ? Who all suffer ? 
What gifts make a man mighty, beautiful, happy and wise ? What 
is a sharp weapon, and what is poison ? What is burning fire and 
what is terrible darkness ? What is the unpiercible armour ? Who 
is a thief ? What is wealth ? Who is the highest God ? What is 
suffering and what is happiness ? And so on. The most interesting 
answer given by Lord Buddha is — those people who lead and 
execute afforestation work and building of bridges, fountains and 
water-dams, those who give shelter and refuge to the needy, go 
to heaven through their noble behaviour and absence of malice 
(verses 42-44). 


Thus inspite of the strong ethical, spiritual and metaphysical 
tune of the whole piece the pragmatic value orientation and its 
pronounced expression deserve the keen attention of modern times 
environmental crisis. 


2.l. The codex of the Ratnamalàvadana in the Asiatic Society 
(no. B-l]) has, as noted before, }]3 folios in total. The size of 
the ms. is in general 44x9 cm. Some folios, which are in all 
probability later replenished are of little smaller size (43-5 x 8.5 
cm) with six lines per page while others have seven lines on each 
page. Very few folios have eight lines. Sometimes the same folio 
has seven lines on the recto side but six on the verso (e.g. in PA 
F 66). The material is Nepalese handmade paper of yellowish 
brown and yellow colour. The script is Newari of ca. l6th century 
AD. It is an undated manuscript, and the colophon does not give 
the name of the scribe. The usual errors of Newari scribes are amply 
available compounded with the difficulty of graphical confusion of 
the Newari script itself. tisna in place of fiksna is interesting where 
ksa being pronounced as kha is replaced by sa. (27 d.) 


2.2. The language of the text deserves special attention, since 
the Sanskrit of this Buddhist narrative work like many others (viz. 
Mahajjatakamala, Kapisavadana, Bhadrakalpavadana etc.) exhibit 
a number of departures from the expected Páninian forms. These 
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departures involve the derivatives of conjugation, declension, 
suffixes, syntax and samdhi. 


E.g. atmanepada and parasmalpada forms are often used 
freely in place of one another. In cases of emphasis, intensity, and 
earnest reguest regular parasmaipadas are used in átmanepada. 
Examples are en passim in RMA — 
vahemahi (99b5) 
arhàmahe (99b4). 
In PA — vadasva (l6d), aprcchata (2]ld), udahare (4id), 
pravahante (46d), cerire (65d), dahate (58a, 77८), 
Socate (60b), dahyati (78a). 
The additional visarga or another consonant in the imperative 
second person singular is interesenting; e.g. prapürayah (i6d), 
palayah (67d), sucalayah (80b) and vadat (66d). This might have 


been for giving the tonal effect of profound lengthening for 
recitation. 


Again while the forms vadasva, aprcchata, udahare, cerire 
provide one syllable in excess to keep the metrical measurement, 
and could be thus understood we cannot ignore the additional stress 
in intonation which create special effect for the audience in case 
of oral transmission. The same lengthened stress effect is audible 
in Socate and dahate or pravahante in place of their ending in short 
vowel i. In case of dahyati (78a) where the passive is put in 
parasmalpada could possibly by explained contextually; —dahyate 
à$u without samdhi or dahyata asu in samdhi is more difficult to 
pronounce in recitational tune with musical note than the dahyati 
in euphonic combination with the following word resulting into 
dahyatyasu, thereby keeping tonal balance in the two consecutive 
conjucts with ya, and reducing one syllable as well for the measured 
metrical structure. 


2.3. The declensional forms are sometimes interestingly 
showing loss of ending. The difficulty arises when some are 
intended by the author while a good many are just scribal errors. 
E.g. mahipala in PA verse गाव yati in verse 3c are definitely 
examples of scribal errors where the visarga has been 
supplemented in the reconstruction; but the very next word 
sambuddhagunalalasa is definitely in place of ?lasagà in third case- 
ending. The vocative form rájam in place of rdjan is uniform 
throughout the whole text of RMA and obviously in PA (e.g. 4a, 
78c). Since arhan is mostly found in the whole text arham may 
be considered as only the writing style of the scribe who tends 
to represent all class-nasals by anusvara. The incongruence in 
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respect of number or even gender of the substantive and adjective 
is found quite often (e.g. 8b). Again in the example of 8b the plural 
word catur is declined in singular number. The neuter word pathya 
is declined also as both masculine and feminine (verses 3], 76). 
The lord is addressed as bhagavan in singular number, but 
immediately thereafter he is referred to in plural number as 
sarvajnah and the verb also, (though a departure from expected 
Paninian form) appears in plural ending of tha with the root Sas 
(22a). The stems ending in r and femine stem in i are used as 
-à stems in compound and declension (64b, 79c). 


2.4. The passive past-particple is applied for stressing or as 
mark common parlance. E.g., harsita (l7d) and pramodita (6ld, 
il2b) in place of hrsta and pramudita respectively. 

The occasional use of ktva with roots having upasarga is a 
very common feature of the Sanskrit Buddhist works as it is the 
case with the Ramayana, the Mahabharata and the Puranas. 
Therefore, pranatva(2ld) and pari tyaktva (69a) are found, among 
which the latter could be written separately explaining as 
uncompounded, but the former is definitely a compound one 
resulting the cerebral nasal. 


2.5. The samdhi, particularly the visarga-samdhi is often not 
done at the end of the pádas (e.g. 58a-b, c-d, 53c-d, 47c-d). Such 
absence within the pada is noticed in 45c, 50८, 55a, d. Absence 
of vowel samdhi in te eva (500) Is perhaps for keeping the tonal 
emphasis and making the understanding clear in audio-effect. 
oimilarly the nasal 5 retained in the first component of the 
compound word nastamSilah (bahuvrihi comp.) perhaps to keep 
alliterating balance with the following word vidambitah and also 
the previous words (Verse Dl). 


2.5. The use of the verb vis with the cluster prefixes sam-upa-é 
meaning to enter (pra-vl$) takes accusative like the latter (cf. verses 
]3, !4). The indeclinable bahir governs here seventh case-ending, 
Sravastyam bahir (7b). 

2.6. The idiom ekasamaye for ekadaor even pura ekasamaye 
and tadaiva samaye is met with en passim in the text of RMA. The 
PA has puraikasamage in verse 5. 


2.7. Eliptic and encircled syntactical and sentential 
construction is noted in a few verses where the confusion and inter- 
position of the endings render it difficult to determine the reading. 
Colloquial usage and style of speaking or narrating stories may 
be noticed in such examples. In such cases the passive composition 
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of a sentence is often mixed up with the original active form of 
sentence-structure. This may at times give rise to the problem of 
the method of determining whether a masculine word is used as 
a neuter one or its accusative ending of active voice is retained, 
although the verb is put in passive form. (Cf. infra, verses I9 and 
70 with their critical apparatus). 


3. Some scribal errors are extremely obscure and misleading. 
Examples may be cited of dipakah for dipadah (cf. infra, 47d and 
apparatus), and papadharah in place of punyadharah (cf. infra, 73 
and apparatus). Another example could be tan sabham 
samupasthitàm (verse ll), where the dental n could be thought 
as a fall out for an anusuara. But that the word sarvàn (sarvam) 
has become sabhàm in the pen of the scribe is not only a matter 
of scribal style of anusvara for all class nasals. The reading could 
be determined only by going through the whole text of RMA 
deciphering each folio. Similar and sometimes identical expression 
is noticed in RMA 255, 4772, 5893, 70a2, 7956, 90b2, 97b7. 


Minor scribal styles are not shown in the critica! apparatus, 
since they are accepted under standardisation. The class nasals 
represented by anusvara, and the reduplicated plossives and 
semivowels following the consonant r as written in the ms. are not 
` recorded in the apparatus. The desired elision, mostly of a visarga 
is shown by putting it with in a third bracket. The desired 
supplementing is suggested through an angular bracket. Since this 
editio princep is based on a codex unicus the folio number and 
the line numer is indicated in the reconstructed text. Since it is 
found that stylistically for reasons of musical rythm, tune or 
recitational convenience visargas are elided mostly before the 
conjuncts pra and ksa and after long vowels, — particularly at the 
end of a pada, — those are not suggested. In case of such 
supplementing or suggestion not only the grammatical form but 
the audio aspect has been kept in mind. Because these texts were 
by nature items of popular devotional recitation in which the 
common laity was the target audience for the communication of 
the su-bhàsita, sweet and melodious tune. 


4. Finally, it may be concluded with the observation that this 
text is of the nature of priyavacana, sweet and soft words among 
the four cardinal perceptions of Buddhist Religion, the 
samgrahavastu-s. Among the six perfections, i.e. paramita-s it 
would belong to the perfection of gift, i.e. danaparamita. Within 
it again, among the four types of dàna, it would form the category 
of dharma-dana. (cf. Jatakamalatika, ed. R. Basu, P. 247). 
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प्रश्नोत्तरावदानम्‌ 
The Critically edited Text 


(6527) अथाशोको मष्ठीपाल<:> संबुद्धगुणलालसा!। 


(65b) उपगुप्तं गुरुं नत्वा घ्राञ्जलिञ्चैवमन्रवीत्‌ ॥१ 
भदन्त श्रोतुमिच्छामि? पुनरन्यत्सुभाषितम्‌ | 
यथा ते गुरुणादिष्टं तथा मे ख्यातुमर्हसि ॥२ 
इति तेन नरेन्द्रेण पृष्टोऽ(2)सौ च जिनांशज<:> | 
उपगुप्तो यतिर्भूयः3 तं नृपेशमभाषत4 a 
शृणु राजं तथा वक्ष्ये यथा मे गुरुणोदितम्‌ | 
श्रुत्वा च भवताप्येवं कर्तव्यं धर्मसाधनम्‌ ity 
पुरैकस(3)मये चासौ शाक्यसिंहो दयाकरः | 
सर्वज्ञः सुगतो नाथ<:> शास्ताऽ त्रैधातुकाधिपः6 ॥५ 
सर्वविद्याधिपो बुद्धः षडभिज्ञो मुनीश्वरः | 
मारजिष्ुर्विनेतार्हन्‌? धर्म (4) राजस्तथागतः ॥६ 
सर्वसत्त्वहितार्थाय श्रावस्त्यां बहिराश्रमे | 
जेतवने विहारास्थो व्यहरच्छ्रावकैः सह ॥७ 
बोधिसत्त्वगणैश्चापि सूपासकैञ्च चैलकैः | 
देवा(5)सुरगणैश्चापि चतुर्णापि मानवै<:> de 
चतुर्भिश्च महाराजैः ससैन्यपरिवारकैः | 
सर्वसत्त्वैञ्च पौरैश्च सद्धर्मगुणवाञ्छिभिः ॥९ 


Expected form ०लसया | Vide, Introduction 2, 3. 


Ms शोतु० | 

Ms ०तिभू० | Absence of Samdhi at the end of the pada. Cf. also en 
passim, infra. 

Ms ०शंम० | 

Ms शास्त्रा; possibly due to the following ligature. 

Ms स्त्रैधा ०; again scribe's error, possibly due to the previous ligature. 
Ms of | 


0] 


8-9. 


9. 
Il. 
I2-3. 
l4. 


5. 
6. 


7. 
8. 
9. 
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सत्कृत्य पूजयि<त्वा> च परिवृत्य [:] (6)पुरस्कृतः | 
स भगवान्‌ सभामध्ये सिंहासने स्थितो बभौ ॥१० 
तदा स भगवान्‌ FET तान्सवीन्‌8 समुपस्थितान्‌१। 
आदिमध्यान्तकल्याणं दिदेश धर्ममुत्तमम्‌ ॥११ 

(7) ते तद्धर्मामृतं पीत्वा adl लोकाः प्रमोदिताः | 
भगवन्तं!? gadar स्व!2 स्व!3 स्थानं प्रतीयिरे ॥ १२ 
ततोऽसौ भगवान्‌ रात्रौ ध्यानागारं!4 समाविशत्‌ । 
पर्यडूं: समु (669) पाविश्य तस्थौ ध्यानसमाहितः ॥१३ 
तदैतान्‌ देवता तस्यां रात्रौ स्वर्गात्समागता [:] । 
स्वकान्त्याभासयन्त्येवं जेतवनमुपाविशत्‌ ॥१४ 
ततस्तां!5 भगवान्‌ दृष्टा देवता समुपा (2) गता!6 | 
संनिरीक्ष्य समामन्त्र्य तथैतां समबोधयत्‌ ॥ १५ 
देवते स्वागतं केचित्‌!? कुशलं तत्र समेहि भो! 
प्रायातासि! यदर्थेन तद्वदस्व प्रपूरयः ॥१६ 
इत्यादिष्टं मुनी (3)न्द्रेण; तेनासौ देवता मुदा | 
संपृच्छावसरं लब्ध्वा? हर्षिता समुपाकमत्‌ ॥20१७ 


Ms तान्सभां .... श्रितां extremely misleading giving the possibility of 
changing only तान्‌ to तां, since the rest of the pada describing the 


सभा is not meaningless. Reading determined here on comparing 
same and similar Idiom elsewhere available in the main text. Cf 
Intro. : 


Ms सवे | 

Ms *वन्त | 

Expected स्वं स्यं । 

Ms जगार | Cf. I3c and l4d. 


Ms. oतान्‌, misleading. 

Syntax | Should 5b be considered as an independent sentence ? 
And that too before 38 so far as understanding the narrative 
context is considered ? Easier to understand would be for usual 
Sanskrit with second case-ending in both the stems of l5b. 


Read कञ्चित्‌ ? 
M3 प्रायातोसि । 
Ms लब्धा । 

Ms ०मुपक्र० | 
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तत्रासौ पुरतः गत्या नत्वा पादौ कृंताअलि2 | 

प्रदक्षिणत्रयं कृत्वा तस्थावेकान्तिके (4) मुने<:> ॥१८ 

सर्वे22 जेतवनं तस्या देवताया प्रसादतः | 

उदारेणावभासेन प्रविस्फुटं बभौ तदा ॥ १९ 

तथावभासितं दृष्टा सर्वे ते भिक्षुसांधिकाः | 

विस्मिता सहसोत्था(5)य दृष्टा तामुपतस्थिरे॥ २० 

अथ सा देवतोत्थाय कृताञ्जलिपुटाग्रगा23 | 

भगवन्तं मुनीन्द्रं तं प्रणत्वैवमपृच्छत[ः] ॥ २१ 

सर्वज्ञा भगवंच्छास्थ येनाहं समुपागता24 | 

तद(6)र्थ cd समादिश्य चित्तं मे परिबोधय ॥ २२ 

के नरा सुगतिं यान्ति, के नराः स्वर्गगामिनः26 | 

केषां चापि दिवा रात्रौ सदा पुण्यं md? ॥ २३ 

के चापि दुर्गतिं या(7)न्ति8, के चाधःपतिता नराः29 | 

केषां चापि दिवा रात्रौ सदा पापं प्रवर्धते3? ॥२४ 

किंददो बलवान्‌ स्याच्च3!, fhaa प्रशोभितः32 | 

किंददः सुखितो लोकः, (669) चक्षुष्मानपि किंप्रदः ॥ २५ 

कि नु वा निशितं wet, किं वाहाभाहरं विषम्‌ | 

कि च प्रज्वलितो वह्निः, किं महद्दारुणं तमः॥ २६ 

गृहीतं कि तु मर्त्येन, कि तेनेह समु(2)व्झितम्‌ | 

अभेद्यं कवचं किं33, किं वा तीक्ष्णमिहायुधम्‌ 3१ ॥२७ 
2]. Is it to be understood it as adjective of o*T4 in 8c or as adverb 

and hence neuter ? 


22. Read ud ? 23. Ms “पुतीग्र० | 
24. Ms ond: | 22ab very complicated syntax. Cf. Introduction. 


25-26. The answer to these questions are in verses 42-43. 


27. For answer vide infra, verse 44. 


28-29. For answer ínfra, verse 45. 


30. For answer infra, verse 46. 
3]. For answer hereof and following questions vide infra verses 47-60. 


32. Ms “भिता: | 

33. Read कि नु ? Since one syllable is less than required in this quarter 
of the anustubh verse. 

34. Ms तीष्ण० | 


i03 


40-4]. 
42. 


45. 
46. 


47. 
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को35 न्वसौ प्रोच्यते चौरो36, धनं कि वा सतां37 मतम्‌38 | 
के वा त्रैधातुके लोके प्रोच्यन्ते मुषिता इति ॥ २८ 
कञ्चे(३)ह सत्सुखी लोको, को वा च परमेश्वर:39 | 

को विभूषितो नित्यं कञ्चाप्यत्र विडम्बितः || २९ 

वत्सलो? बान्धवो! को नु को वा दुष्टाशयो रिपुः | 

किं महद्दारुणं दुः(4)खं fh महत्परमं सुखम्‌ dao 

किं च लोके प्रियो पथ्यः, कि वापथ्यं न चाप्रियम्‌ । 

को नु पीडाकरो व्याधि<:>, को नु Yen भिषग्वरः ॥३१ 
केनायमावृतो43 लोकः, केन लो(5)को वशीकृतः | 

केन त्यजति मित्राणि, केन स्वर्ग न गच्छति ॥३२ 

केन मित्राणि बर्धन्ते+, केन शाम्यन्ति4 शत्रवः | 

केन स्वर्गमवाप्नोति, केन मोक्षं च गच्छति ॥३३ 

केना(6)यं बध्यते46 लोकः47, केन लोको विमुच्यते | 

कस्येह विप्रहाणेन निर्वाणमिति कथ्यते ॥३४ 


. Ms का | 
, Ms चौरा | 


Ms सता मतां | 


. Ms ०श्वरं; misbading, since it becomes difficult to reject the possibly 


of the reading का (or कः) उवाच परमेश्वरं which is not a meaningless 
question. 
Ms ०वत्सरा वान्धवा 


Ms illegible; 4 most probably corrected upon by a later hand, 
the correction being not transparent. 


. Ms केनोय० | 
, Ms dada; misleading as to whether it could he in passive voice 


as in 3la. 
Ms ०म्यति | 
Ms aid extremely difficult, since it gives three possible readings 
वर्धते, वर्ध्यते and बध्यते, among which the additional ra and that again 
causing reduplication is to be removed. 33b might mislead. But 


in contrast to विमुच्यते (34b) बध्यते is proper. Vide also answer, infra, 
verse 56ab. A 


Ms लोके: | 
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कि नु राजा च चोरा<श्व> प्रस्पन्दमानाः समुद्यताः | 
न शक्मुवन्त्यपा(672)हर्तु स्त्रियो वा पुरुषस्य च ॥ ३५ 
किं न दहति सप्तार्चिः, किं न भिनत्ति मारुतः | 

किं वा न क्लेदयन्त्यापः, कि न क्षीणं च भूमिषु ॥३६ 
इमं संशयमद्यापि मम (2)तचच्छोतुमर्हसि | 
अस्माक्लोकात्परं ath को गतोऽत्यन्तवञ्चितः ॥३७ 

कि नु हत्वा सुखं शेते, कि च हत्या न शोचति। 
कस्य चेकस्य धर्मस्य gle शंसति49 गौत(3)मः ॥३८ 
मयैतद्भगवान्‌ पृष्टः सर्वज्ञोऽसि यतो सुधीः | 

तन्मम संशयं छेत्तुं सम्यगादेष्ठुमर्हसि50 ॥३९ 


तयैवं पृच्छ्यमानोऽसौ भगवान्‌ सर्वविञ्जिनः | 

देवतां तां5०॥ समा(4)लोक्य तत्प्रश्नोत्तरमन्नवीत्‌ ॥ ४० 
शुणु त्वं देवते सम्यक्‌ कृत्वा चित्तं समाहितम्‌ । 
तवैतत्परिपृच्छायाः प्रत्युत्तरमुदाहरे ॥४१ 


आरामरोपका यत्र ये च वा (5)सेतुकारकाः। 
प्रपातोदकपोतं च प्रददन्ति प्रतिश्रयम्‌ ॥४२ 
श्रद्धाशीलेन सत्येन क्षमया वीतमत्सरा <:> 
ते नराः सुगतिं! यान्ति ते नराः स्वर्गगामिनः ॥४३ 
तेषामेव हि मर्त्यानां दिवा रात्री निरन्तरम्‌ | 
अविच्छिन्ना <:>52 पुण्यधाराः प्रवर्धन्ते सदा खलु ॥४४ 
दशाकुशलकर्तारो53 ये न सखर्मनित्यकाः | 

(670) ते नराः पतिताः यान्ति नरके दुःखभागिनः ॥ ४५ 


48. Ms वध | 

49. Ms संशस्ति | 

50. Ms संम्यगदे० | 
_ 50a. Ms तान्‌ | 

5]. Ms ०गन्ति | 


52. विसर्ग suggested here in view of the following two words and 45a, 
46a. 
53. Ms ०कत्तारो | 
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तेषां पापिछसत्त्वानां* दिवा रात्रौ न संशय: | 
अविच्छिन्नाः पापधारा: प्रवहन्ते सदा खलु ll ४६ 
अन्न(2)दो बलवान्‌ भोगी, वस्त्रदः[।] शोभितो भवेत्‌ | 
Ura: सुखितस्तृप्त: चक्षुष्मान्‌ भवति दीपद:55 ॥४७ 
दुष्टवाग्रिशितं शस्त्रं, रागो हालहलं विषम्‌ । 

(3) द्वेष प्रज्वलितो वह्विरविद्या० दारुणं तमः ive 
qid यत्स्वयं दत्तं, see तदिहोज्झितम्‌ | 
अभेद्यं कवचं क्षात्तिः, प्रज्ञा तीक्ष्णं महायुधम्‌ ॥४९ 
वितर्काः (4)कुशलश्चौरः, शीलं धनं सतां? मतम्‌ | 
ते एव मुषिता लोके, यैः शीलं विनिपातितम्‌ duo 
अल्पेच्छः सत्सुखी लोके, संतुष्ट<:> परमेश्वरः | 
शीलवा(5)न्‌ भूषितो लोके, नष्टंशीलो58 विडम्बितः ॥५१ 
वत्सलो? बान्धवः पुण्यं, पापं दुष्टाशयो रिपुः । 
नारकं दारुण दुःखं, स्कन्धाभाव<:> परं सुखम्‌ ॥५२ 
कामा भया अपथ्या हि, (6)मोक्ष: पथ्यो प्रियः सताम्‌ | 
द्वेषः पीडाकरो व्याधिः, बुद्ध एको भिषग्वरः ॥५३ 


, Ms ०पिष्टस० | 
55. 


Ms दीपकः extremely trivial, चक्षुष्मान्‌ भवति दीपकः making a very 
correct and meaningful sentence. Only the question fsa: (vide 
supra, verse 25d) gives the clue. 

Ms वल्लि च विद्या; typical problem of the confusion and scribal error 
of the graphs च and X of the Newari seript. But here the supposition 
of ¥ would result in विद्या, knowledge being defined as तमः: darkness 
which would be disastrous for interpretation of the content! 


Ms सता, not absolutely wrong; but does not give the meaning of 


present tense denoting universal verity of the statement. Cf. supra, 
verse 28b. 

The anusvára retained for emphasising ? Or could it be for keeping 
balance in the nasal tune with the following word ? 


Ms वत्सरो, graphical error caused by pronunciation, but quite funny 


creating another meaningful word. So was also हालहर for ०हलं in 
48b. 


Ms पर; the ommission of anusvara would cause metrical fault, the 
sixth syllable needs to be long (guru) in an anustubh verse. 


]06 


72. 


73. 


Basu : The editio princep of Prasnottaravadana 


अज्ञानेनावृतों लोको0!, मोहेन प्रवशीकृतः | 

लोभात्‌ त्यजति मित्रा(685)णि, agate न गच्छति ॥५४ 
त्यागात्‌ मित्राणि वर्धन्ते, मैत्र्या शाम्यन्ति शत्रवः | 
शीलात्स्वर्गमवाप्नोति, ज्ञानात्‌ मोक्षं सुगच्छति ॥५५ 
इच्छया बध्यते लोको, ऽनीचष्छया च विमु(2)'च्यते | 
तृष्णाया विप्रहाणेन निर्वाणमिति कथ्यते ॥५६ 

पुण्य राजा च? चौराञ्च स्पन्दमाना समुद्यताः | 

न शक्नुवन्त्यपाहर्तु 08 स्त्रियो वा पुरुषस्य च ॥५७ 
पुण्यं न दह(3)ते वह्निः, भिनत्ति’? च न मारुतः। 
पुण्यं न क्लेदयन्त्यापः, न च क्षीण्वन्ति?! भूमयः ॥५८ 
विद्यमानेषु भोम्येषु पुण्यं येन न संचितम्‌ | 
अस्माल्लोकात्परं लोकं स72(4)गतोऽत्यन्तवञ्चितः73 ॥५९ 


. Ms लोके ॥ 

. Ms omits anusvéra. 

. Ms वद्धते It could not be ata; Cf supra, verse 34a and note 44. 
. Ms लोके | 


. Ms JT, scribal error, yet giving rise to the instrumental form 


might confuse the sematic order, and contentual fallacy as well. 


. Ms पुंण्यं । 
. Ms %, most probably in association with the श्र in the following 


word. 


. Ms ०वंत्यापापकृतु | 

. Ms स्त्रिया | 

. Ms ०नन्ति | 

. Ms क्षीन्यंति Here the root क्षि is to be understod in the 5th group 


(स्वादि) meaning ‘to destroy’. The same root in the first group 
(भ्वादि) means ‘to decay’, while in the 6th and 9th group (तुदादि 
and #aTfé) it means ‘to dwell’. 

Ms सु; extremely misleading giving rise to the sentence सुगतः 
अत्यन्तवज्वित:, meaning ‘the Buddha (he who has gone the good 
path well) is extremely deprived. It would not be consistent with 
the question asking @:....., Cf. supra verse 37cd. 

Ms od | Accusative would give here no meaning, this word being 
an adjective to स: | 
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कोधं हत्वा सुखं शेते, कोधं हत्वा न शोचते | 
कोधस्यैकस्य धर्मस्य at शंसामि? सर्वदा ॥६० 


एतत्प्रश्नोत्तरं?? श्रुत्वा देवतासौ प्रमोदिता | 

(5)भगवन्तं पुनर्नत्वां प्रश॑स्यैवमवोचत76 ॥६ १ 

धन्योऽसि भगवन्‌, बुद्ध: सर्वप्रश्रोत्तरप्रदः77 | 

सर्वज्ञ, जगतां शास्ता षडभिज्ञो मुनीश्वरः? ॥६२ 
धीरस्य? «90 न पश्या(6)मि ब्राह्मण्यं परिनिर्वृति8! | 
सर्ववीरो भयातीतस्त्रातुं2 लोके हि शक्तिभाक्‌ ॥६३ 
इत्युक्ता देवता भूयः कृत्वा प्रदक्षिणत्रयम्‌ | 

नत्वा पादौ मुनी(689)न्द्रस्य तत एव दिवं ययौ ॥६४ 


अथ ते भिक्षव<:> सर्वे श्रुत्वा शास्तानुदेशितम्‌53 | 
सत्यमेवं परिज्ञाय सम्यक्कर्मसु चेरिरे ॥६५ 


Ms संशामि, usual interposition of sibilants in the Newari mss. 
Ms ot | 


Ms प्रसंश्यैव०, o aq | अवोचत्‌ is not grammatically wrong but in that 
case this quarter of the verse would be short of one syallable; hence 
the atmanepada form is taken here removing only the consonantal 


mark (हलन्तचिद्ल) below त. 
In this verse two halves give as if two sentences with two vocatives 


and keeping त्वम्‌ as understood and subject, the rest of the sentences 
being the predicate with a series of attributes. The two vocatives 


are भगवन्‌ (62a) and सर्वज्ञ (62c). 


. Ms unclear धीरस्य/वीरस्य | 
- Ms g 
. निर्वृति in neuter gender with an adj. ब्राह्मण्य, Is it due to its meaning 


निवीणम्‌ which is a neuter word? 
Ms त्रातु । 


The correct form should be शास्त्रनु (शास्तृ + अनु ०); Here the first 
case-ending singular form has been taken as the stem in the 
compound forming the first component. 
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एवमेतन्महाराज गुरूणा A प्रभाषितम्‌ | 

(2)श्रुत्वा Sa परिज्ञाय सद्धर्मनिरतो wach ॥६६ 
धर्मेण सुगतिं यायात्पापेन दुर्गतिं ब्रजेत्‌ | 
तस्माद्धर्मं पुरस्कृत्य प्रजाः सम्यक्पालय:55 ॥६७ 
दशाकुशल(3)कर्माणि त्यक्ता संवृत्तिमाचर | 
सेवयिकरणं दानं दातव्यं स्वर्गवाञ्छिनः ॥६८ 
दुष्टाशयं परि०7 त्यक्ता रागट्वेषविषं58 मुहु <: > | 
द्ेषाम्निशमनं कृत्वा ह्य (4)विद्या89 संप्रपाद्यताम्‌ lige 
कामवितर्कतां ह्याशु बोधिप्रणिधिचेतसा | 
त्रिकाया साधनं कृत्वा शीलधर्ममुपार्ज्यताम्‌?! ॥७० 
- स्कन्धाभावं परिज्ञाय सत्त्वा दुष्टा(5)शयं रिपुः१2 | 
क्षमाशीलेन युक्तेन क्षमया वीतमत्सर:93 ॥७१ 


To emphasise the imperative tone a visarga is often added at the 
end (67d, l6d); 66d is having a form with an additional t of the 


end, giving भवत्‌ insfead of भव, Thereby the question remains open 


whether any लेट्‌ (subjunctive) form could be supposed here; vide 
Intro. 


. Ms eT. 


. Because of the following infinite in WaT the upasarga is kept 


separated. 


. Ms ongf | 
. Unclear | अविद्या = शून्यता ? 
. Ms unclear त्याशु, भ्याशु ! 


. Ms ०पार्जितां। Due to unclear pronunciation Newars often replace 


the conjunct ya by L NB. The subject धर्म in passive voice has not 
been put in First case ending. 


Again Accusative RY is not put in second case-ending. 
Ms जीवम०, Reading determined in view of supra, verse 43b. 
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ते नरा<:> सुगतिं यान्ति क्षमया?4 स्वर्गगामिनः | 
तेषामेव हि संसारे दिवा रात्रौ नि(6)रन्तरम्‌ | 
अविच्छिन्नाः पुण्यधाराः११ प्रवर्धन्ते सदा खलु ॥७२ 
अभेद्यं कवचं क्षान्ति प्रज्ञा तीक्ष्णं महायुधम्‌ | 
वितर्ककुशलञ्चौरः (698) क्षमा शीलं सतां मतम्‌ ॥७३ 
ते एव क्षमया लोके नष्टशीलो विडम्बितः | 

वत्सलो१? बान्धव? क्षेमं पापं दुष्टाशयो रिपुः ॥७४ 
अल्पेच्छ: क्षमया मर्त्ये संतुष्ट<:> परमे(2)शवरः | 
क्षमावान्भूषितो११ लोके क्षेमाभावं परं! सुखम्‌ ॥७५ 
क्षेमाः प्रिया अपथ्या हि क्षमा!0! पथ्या प्रियः सताम्‌ | 
द्वेषशल्योऽकरोद्याधिं!०2 बुद्ध एको जगद्टु(३)रुः ॥७६ 
क्षमावत्यां प्रियो लोके कुशलेन प्रवशीकृतः | 

कुशलं न दहते$ग्नि र्न!03 भिनत्ति! च मारुतः ॥७७ 


. Ms क्षेम० | From here onwards upto verse 80a the words क्षमा, क्षेमम्‌, 


क्षमम्‌ are repeatedly used and often interposed giving rise to 
confusion in contentual significance. Several times the three words 


क्षमम्‌, क्षमा and क्षान्ति are used as synonymous. Reconstructed after 
supra, verse 43c-d. 


Ms पापधारा: | Cf. supra verse 44c-d. 
Ms otad | 

Ms ot | 

Read oq: ? 

Ms क्षेमा०, ०षित 

Ms पर | 


Ms क्षेमो The following word in feminine and the adj. thereof in 
masculine is strange. 


Ms "व्याधि | 
Ms =| 
Ms भिनंति । 
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कुशलं न दह्यत्याशु।०5 नेव क्षीणोति भूमिप | 
(4)एवमेतन्महाराज गुरु<णा> मे प्रभाषितम्‌ ॥ 

एवं राजं त्वयाप्येवं कर्तव्यं!06 पुण्यमादरात्‌ ॥७८ 
क्षममेव!07 wur: भ्राता मित्रं सुहृत्सखा | 

नान्यः क्षा(5)न्त्यात्परं!08 किंचिद्विद्यते!0? भवचारिणः ॥७९ 
तस्मात्क्षंम!!0 स्वयं कृत्वा लोकेष्वपि सु'चालय: | 
इत्येवं गुरुणादिष्टमुपगुप्तेन भिक्षुणा ॥८० 


श्रुत्वा तथे(6)ति राजासौ प्राभ्यनन्दञ्जनैः सह | 
श्रुत्वा तद्ठुरुणादिष्टं प्राभ्यनन्दत्सपार्षदः ॥८ १ 


इति श्रीरत्रमालावदाने प्रश्नोत्तरनामा!!2(69b) वदानम्‌ अष्टमोऽध्यायः i 
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Ms ०हान्त्याशु Anyway the parasmaipada in passive Is 
noteworthey. 


Ms "व्य | 

क्षमम्‌ = क्षमा ? 

क्षान्त्या: in 5th case-ending of क्षान्ति becomes conveniently जन्त्मात 
in analogy to a-stems. Ms ०पर | 

Ms केचि० | 

Ms क्षेम॑ | 

Ms सचा० 

Ms ०त्तरा० | 
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BOOK REVIEW 
Dr. Didhiti Biswas* 


The general notion about the elements of Sanskrit literature makes 
one to presume that these are either something divine or are 
essentially the creations of the great poets like Kalidasa, Bháravi 
and some others of similar stature. Modern social ideas or modern 
problems involving society, the educated people normally feel, are 
not being dealt with in a language like Sanskrit that is quite often 
being highlighted as a ‘dead’ language. Nothing can be farther 
away from the truth. It is indeed a matter of great significance 
that some scholars with their profound mastery over the language 
and a deep desire for the spreading of the language contribute 
writings on modern ideas in Sanskrit. This of course encourages 
the students of Sanskrit to put up more effort for the learning of 
the language and on the other hand sends the message in the 
educated community about the versatile nature of an old language. 
Two poetic works by Prof. Sithanath Acharya and Prof. Dipak 
Ghosh, both very senior and experienced professors of Sanskrit 
in the University of Calcutta and well-known Sanskrit poets have 
once again proved this while enriching the tradition of modern 
writings in Sanskrit. 


Prof Acharya has seen different facades of life and his social 
awareness has entered in his creations in a very natural way. In 
995 a number of infants less than one year of age died after 
the administration of Pollo vaccine in a health centre in Devagram, 
Nadia. Enquiry conducted by the health department of Government 
of West Bengal found that the vaccines used were not in right 
condition. The incident really touched the sensibilities of poet Prof 
Sitanath Acharya. He expressed his deep shock and concern for 
these hapless children of our society through a few verses. This 
is Just one example of the present day issues dealt with by Prof 
Acharya. So many other problems of the society particularly those 
involving the younger generations from all strata of society appear 
to be the driving force behind the well thought verses of the lyric 

iguyuvadurdaivam. The poet's ability to see the different nature 
of the problems encountered by young persons coming from 
different levels of social and economic background clearly places 
him in a very special position among the modern day writers in 
the field of Sanskrit literature. The burning problems like child 
labour, child beggar, child prostitute and the inevitable depression 


* Siduyuvadurdaivam by Prof. Sitanath Acharya and Rajanitililamrtam by 
Prof. Dipak Ghosh. 
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and frustration of the younger generation in not achieving their 
lofty ambition - all have got a sympathetic treatment by the poet. 
The book contains as many as 32 Sanskrit verses along with 
their English translation. | am sure his book will be appreciated 
by the scholars of Sanskrit both at the national and at the 
international level. 


Prof. Dipak Ghosh is also involved in creative writings in 
Sanskrit apart from his well-known work of translation of songs 
of Rabindranath Tagore for which he won the Sahitya Academy 
award. Prof Ghosh in this collection of verses named as 
Rájanitililamrtam has included 457 verses written by him. These 
verses once again have been inspired by today's soclety and its 
different facades. In fact the author has resorted to humorous 
presentation of the anomalies and characteristics of the 
happenings in the society with special stress on today's politics. 
In a satirical way Prof Ghosh pays his tribute to the Goddess of 
politics occasionally making parody of different mantras and 
phraseologies right from the Vedic literature. He has virtually 
covered all political and social issues in this poetical works. Prof. 
Ghosh has a good mastery over the language as well as on the 
subject he is dealing with and that makes the reading of the 
compositions a pleasant experience. The use of different figures 
of speech especially $25 and yamaka adds embellishment to this 
artistic works. However, one is compelled to feel sorry for the 
students of Sanskrit from other states as this Interesting book will 
remain beyond their comprehension, as the script chosen in the 
book is not Devanágari but Bengali that somehow makes the reach 
of the book rather limited. | hope in the later edition of this book 
Prof. Ghosh will give special attention in this aspect. 


23 


JOURNAL OF THE DEPARTMENT OF SANSKRIT 


Edited by Dr. Didhiti Biswas and printed by Sri Pradip Kumar 
Ghosh Superintendent, Calcutta University Prees, 
48, Hazra Road, Kolkata : 700 0]I9 


Price Rs. 50.00 per copy : © 


